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INTRODUCTION 
Boyce Batey 


In this 22nd conference of our 25 years of existence, 
our academicians explored new directions in religion and 
psychical research. 


New directions in religion include a decline and dis- 
integration in older forms of Christianity and formation of 
new ones; a movement away from traditional churches; great- 
er movement toward an ecumenical and interfaith viewpoint; 
more women in the church; the laity taking more responsi- 
bility; more very large churches of 1,000 or more members; 
developments in science and religion resulting in an expan- 
sion and transformation of consciousness; love replacing 
the influence of the rule of law; increased use of the In- 
ternet that will change the character of religion and could 
change our ideas about God; new forms of worship; spinoffs 
from mainstream churches; TV evangelism to increase; more 
sharing of exceptional human experiences in the churches; 
increased emphasis on the power of the Spirit; need for 
more compassion in relationships; importance of action and 
service to others over faith; all religions will need to 
focus on their mystical traditions; institutional churches 
will give way to a free-flowing life of the the spirit; a 
universal basis of spirituality; spiritual practices such 
as meditation and dream work; a reverence for nature and 
the earth; a deep understanding of the psychic stream in 
all religions; using and understanding discernment; accep- 
tance of the interconnection of the collective unconscious 
and of others at a spiritual level; and small groups using 
alternative healing methods. 


New directions in psychical research were seen as the 
need for researchers to seriously consider religious exper- 
iences from a parapsychological perspective; to study the 
"energy" that gives rise to psychic phenomena itself rather 
than paranormal phenomena because of its lack of repeata- 
bility under laboratory conditions; to place more emphasis 
on the experiential as Rhea White has done with a focus on 
sharing exceptional human experiences; to resume remote 
viewing résearch; to involve qualified psychical research- 
ers in researching the effects of prayer on healing; to 
develop approriate textbooks and professional standards for 
those teaching parapsychology; to address whether psi 
events are ends in themseives or means to an end; and to 
consider having the Academy and SFFI help compile and input 
data to the current data base of exceptional human experi- 
ences maintained by Rhea White so that a national data base 
of such events exists for research and other purposes. 


All of these new directions in religion and psychical 
research will present challenges and opportunities in the 
future. 
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RELIGION AND PSYCHICAL RESEARCH TOGETHER INTO THE FUTURE 


Louis Richard Batzler 


Developments in the world of science, technology and 
nekigion are bringing about rapid expansions and thans- 
formations of consciousness. Science and technology have 
increased Life spans, made great advances in medicine, 
communication and transportation. Religion has made 
strides through critical studies of scripture, ecumenism, 
interfaith dialogue, new theologies and spinituality. 
Panapsychology has expanded in scope and increased the 
interface with science and religion. The developments 
in alk three areas present opportunities and challenges 
for the future. 


INTRODUCTION 


All around us today there are happenings so momentous as to 
constitute a major emergence of human evolution. Developments 
in science, technology, education, economics and religion are 
bringing about rapid expansions and transformations of conscious- 
ness - a metamorphosis of history: we are experiencing a real 
unity of humanity. Now, no mind is an island. The collective 
unconscious is becoming the collective conscious. The planet has 
become for us a single whole. No significant human progress or 
problem can happen anywhere that does not affect all in some way. 
The history of humanity has begun and a single destiny governs 
the whole. 


Virtually all areas of life, human and non-human, are being 
affected as new insights, discoveries, inventions, mores and 
moralities appear. The changes are not just additions to knowl- 
edge, but new ways of knowing, feeling and relating - new textures 
of experience. New paradigms are the signs of our times. 


The new knowledge and behaviors are both life-enhancing and 
life-threatening. Evolution is fraught with revolution. Oppor- 
tunity and crisis, creativity and chaos, hope and despair exist 
side by side. More and more we are being challenged to be 
trustees of our evolution. 


The challenges of these new developments are many and com- 
plex. For example, science and technology have increased the 
life span which results in overpopulation, and problems associated 
with aging, health care and starvation. Bioengineering, electron- 
ic surveillance and sophisticated weapon systems affect the 
freedom and security of individuals and entire populations. New 
machines and robotization make work easier and increase produc- 
tion capabilities, but often result in unemployment, dehumaniza- 
tion, and ecological crises. Tremendous advances in communica- 
tion and transportation save time, energy and money and provide 


access to information and places world-wide, yet cause information 
overload, intrusions to privacy, disrupt biorhythms and accelerate 
stress. Great accomplishments in medicine and health save lives 
and improve living, but place heavy financial burdens on persons 
and health care systems, and evoke new ethical dilemmas. 


In the midst of the progress and problems, what part do 
religion and psychical research play in this human drama? This is 
the question we shall consider. Because of the complexity of the 
subject, the focus will be on religion and psychical research as 
manifested mainly in the western world. Where applicable, I shall 
use the term psi to designate psychical research or paranormal 
activity. 


DIRECTIONS IN RELIGION 


From the beginning of human history there are evidences of 
religious activity. In its early and primitive form, religion 
enabled persons to find ways of behaving toward realities immedi- 
ately around them - natural forces, ancestral spirits and powers 
felt to be present in humans and social groups. When populations 
increased and moved in wider environments, religious thought and 
action, along with other cultural advancements, became more 
developed (Frazer 1942). 


As civilizations emerged, religion played an important and 
sometimes dominant role. The history of Egypt, one of the oldest 
known to us, exemplifies this fact of movement and prominence 
when polytheism and ethical systems were formulated. Numerous 
sources tell of the many gods, worship practices and the future 
life. The same is true for religion in Babylonia with its pan- 
theon, myths, epics, sacrifices, magic and astrology. The nation- 
al religions of Greece and Rome, the religions of India, the Far 
, East and Near East continued in countless ways to evidence the 
growth and development of this hunger for knowledge and experi- 
ence of the transcendent, and how that transcendence related to 
the lives of individuals, families and nations (Noss 1956). 


The evolution of religion went hand in hand with the evolu- 
tion of civilizations. Gradually, approaches to religious re- 
alities involved the postulates of reason, the processes and 
philosophies of history, mystical insights into nature, utili- 
zation of the arts and detailed accounts of the lives of great 
spiritual personalities who founded religions. 


The Enlightenment, Industrial Revolution and new sciences 
radically altered perceptions of the world, the place of human 
beings in the world and new attitudes toward established authori- 
ties. People became more aware of the historical relativity of 
their judgments and of the way history had shaped their convic- 
tions. These changes brought about new ways of studying and 
understanding religion. These include the historical, psycholo- 
gical, social, phenomenological, structural, philosophical and 
theological. 


Sacred Scripture was subjected to historical and critical 
analysis which sought to make the ancient written message rele- 
vant to existential conditions. "Demythologization" (Rudolf 
Bultmann), "Religionless Christianity" (Dietrich Bonhoeffer) are 


terms exemplifying the new approaches to scriptural interpre- 
tations. The problem of "God talk" raised questions about the use 
of language and the nature of theological statements. The death 
of God theologies dealt with the fact that the word "God" had 

lost meaning. 


Numerous secular commentaries on the nature and purpose of 
religion added new energy to the religious ferment. Especially 
significant was the Freudian view that religion is a psycholog- 
i¢al weakness, the universal obsessional neurosis of mankind. 
Emile Durkheim's thesis that religion is a product of social need, 
a symbolic representation of social life, aroused discussion. Karl 
Marx's description of religion as the opium of the people and his 
view that religion does not make man, but man makes religion was 
hotly contested. John Dewey's philosophy which regards religion 
primarily as an ethical ideal, challenged the tenets of traditional 
theologies. Edgar Mitchell's more recent view that suggests 
psychical research as a religious quest generated new interest in 
the paranormal aspects of religion (Needleman 1977, 45-126). 


Theologians and religious leaders responded in various ways to 
these new ideas and practices. The most influential theologians, 
generally designated liberal, sought to incorporate the new knowl- 
edge into faith and works. Others ignored or defied the new 
developments. A third group endeavored to use the new approaches 
to formulate strategies for social reform. 


However, as those within the religious community debated and 
vied with each other concerning the validity, value and applica- 
bility of these new directions, a consensus gradually formed among 
most. They recognized that because of the rapid changes in politi- 
cal, economic and social affairs, religion needed to acknowledge 
in more positive ways the values and contributions of science, 

. technology and the psychological disciplines, and to assume more 
responsibility for the course of human affairs. 


As a result, new religious movements emerged. The following 
are some of the major ones: ecotheology stressed the sacred 
dimension in the natural world; interfaith dialogues recognized 
and respected the truths and values of all religions; theology of 
hope, which in its political expression, was a protest against 
the privatization of religion; black theology, a movement that 
sought to interpret the black experience in America; theology of 
celebration and play utilized the arts in new ways; liberation 
theology focused on freeing humans from the bondages of race, sex, 
class and economic oppression; feminist theology affirmed the 
significance of women in religion and society; and the ecumenical 
movement sought to heal the historic divisions of the churches, 
promote freedom, mutual aid, justice and peace through social and 
political means (Crim 1981, 754-7). 


A more recent development in religion is the increased intere 
and involvement in the sciences. An example of this is the book 
Cosmos, Bios, Theos in which sixty leading scientists, twenty-fou: 
of them Nobel Prize winnérs,, share their views on the relation 
between science and religion (Margenau 1992). Another current 
manifestation of the science-religion interface is the John Temple 
ton Foundation's Humility Theology Information Center which 


vigorously encourages dialogue by promoting and sponsoring science 


and religion courses in universities and produces papers and books 
on the science-theology relationship. 


Interest in spirituality is also a new emphasis in religion. 
The rich traditions of spirituality in both Western and Eastern 
religions are being rediscovered and incorporated in religious 
thinking and programming. Spiritual life retreats, workshops and 
study groups within organized religious communities are rapidly 
growing in number and adherents. Scores of books and articles on 
spirituality, scholarly and popular, are being published, many of 
them best sellers. The book review sections of the Spiritual 
Frontiers Journal and the Academy's Journal evidence the prolif- 
eration of publications on spirituality. 


Prayer, meditation, mysticism, visions, prophecy, miracles, 
angels, spiritual healing and channeling are aspects of this spirit- 
uality. There is also a proliferation of movements - wisdom 
schools, groups and gurus that claim to be communicators of spirit- 
ual truth for the New Age. These include such organizations as 
Integral Yoga Institute, Living Love Center, Dawn House Communion, 
Arica Institute, Summit Lighthouse, Sparrow Hawk Village, Center 
for Spiritual Awareness, Eckankar, House of Love and Prayer, Inner 
Light Foundation, Lindisfarne and Findhorn (Perlman 1974). 


Another development in spirituality is the Native American 
movement which emphasizes veneration and respect for people and 
nature, harmony and peace, and includes prayer, fasting, chanting, 
dancing, dream interpretation, sweat lodges and healing herbs. 
These interests and movements in spirituality indicate that persons 
want more from religion than doctrinal statements, ritual and 
moral precepts. They want experiences of ultimate reality which 
can give meaning to their lives and provide abundant life for 
themselves and others. 


A new direction is the increasing involvement in Eastern 
religions, especially Buddhism and Hinduism. Recent Western 
interest in Buddhism has appeared in two forms: as a new academic 
discipline creating a new generation of "Buddhologists," and as a 
new spiritual discipline led by a new generation of Buddhist 
"masters." In Hinduism, the philosophic and mystical teachings 
and the fellowship of religious movements have had wider appeal 
than Hindu concepts of ritual and familial duties or Hindu 
customary practices and divine mythologies. 


The religious community has also adopted modern technology to 
advance its cause. Religious programming on television and the 
internet is providing information to the masses. Like most other 
information from these technologies, it remains to be seen how 
this religious approach will improve lives. 


Thus, in religion and theology, we see movements directed 
toward new critical research and methodologies; a heightened aware- 
ness of and sensitivity toward the natural world; new attitudes, 
involvements and responsibilities in social, political and econom- 
ic affairs; more openness to and recognition of the oneness of 
humanity; an easing of tensions and conflicts among religious 
bodies, increased interface with science; greater recognition and 
appreciation of women in religion; renewed interest in spiritual- 
ity; proliferation of New Age spiritual groups; Native American 


spirituality; interfaith dialogues; interest in Eastern religions; 
and the use of technology for spreading the faith. 


All of these phenomena present opportunities and challenges 
for the religious community - opportunities for new insights into 
the spiritual dynamics and dimensions in the universe and in 
personal lives; and challenges as to the value and validity of the 
tenets and experiences of these movements. 


DIRECTIONS IN PSYCHICAL RESEARCH 


Although paranormal phenomena have been experienced from the 
beginning of human existence, psychical research (parapsychology) 
is a recent development. The scientific and religious communities 
generally have neither recognized, respected nor endorsed the work 
of parapsychologists. Despite this resistance, there is an expan- 
sion of research and related activity in psi. More persons, pro- 
fessional and non-professional, are engaged in psi, the range of 
topics is being widened, and there is an increase of books, period- 
icals and articles appearing in scientific and popular literature 
concerning psi (White in Mitchell 1974, 145-221). 


A significant recent development in parapsychology is the 
increased interest in discovering how psi can be used in everyday 
living. There are numerous examples of the practical. uses of 
psi. Law enforcement officials are occasionally using psychics 
for detective work; business and industry are beginning to explore 
uses for psi; government has investigated using psi in clandestine 
operations and in the military (e.g., remote viewing); and hospita: 
are permitting psi researchers some access (Broughton 1991, 301-40 
The work of Rhea White regarding Exceptional Human Experiences has 
given impetus to the search for applicability, meaning and rele- 
vance of psi for daily life (White 1992, 2-42 and 1993, 46-55). 


It is these pragmatic and functional aspects of psi that are 
the focus of this section of the paper. In other words, what is 
psi for? 


In psychical research there are three principle methods of 
investigating psi: case studies {spontaneous-case approach), 
field investigations and experimentation. Telepathy is a psi 
activity that involves case studies and experimentation. Thousand 
of experiments plus untold numbers of personal experiences have 
yielded strong evidence of the reality of telepathic exchange of 
intelligence and feelings between persons. Although there are 
still many unknowns and theories concerning telepathy, it is being 
used functionally in various ways. 


In psychotherapy, telepathic exchange is seen as a viable 
means of increasing lucidity and receptivity, thereby facilitating 
diagnosis and healing (Batzler 1992). Numerous observations of 
dreams that correspond to real occurrences at great distances show 
a correlation between dreaming and telepathy (Ullman 1973). 


Although dream research has been Mainly the purview of 
psychology, psi researchers are providing new insights concerning 
the dynamics of dreaming. Dream research is a good example of 
intra and interdisciplinary cooperation. These cooperative ef- 
forts are important for the improvement and efficacy of all of the 


disciplines that are involved. 


Both telepathy and dreams often reveal a symbiotic relation 
between the persons involved. As research in these two areas 
sheds more light on symbiosis, information will be available for 
biology, psychicatry, sociology and religion, disciplines in which 
symbiosis is significant. 


The correlations between telepathy and physiological func- 
tions, including brain waves, can have important implications for 
physical and mental health. 


Telepathic experiments also are showing the subtle and not 
yet understood relational forces between humans and other life 
forms. This information has implications for ecology and spirit- -~ 
uality in terms of the kinship of all life (Backster 1968, Tomp- 
kins and Bird 1973, Cummings 1991). 


If researchers establish the fact that telepathy does function 
independently of distance and that telepathic activity does not 
belong in our system of space and time, if there is a "psychologi- 
cal" space that transcends time and Space, and if distance can 
disappear with this new concept of space aS soon as one brain is 
attuned to another ~- then physical and social scientists and 
theologians will be obliged to consider new attitudes and prac- 
tices concerning their theories and dogmas. (Krippner, in Mitchell 
1974, pp 112-32; Watson 1974, pp 218-45; Batzler, in Higgins 1976, 
pp 121-23). 


Psychokinesis (PK) is a phenomenon that is the subject of psi 
research, Careful laboratory work has shown that human thoughts, 
to some degree, can directly influence the outside world. From 
the numerous PK tests there have emerged hypotheses which when 
' proven will have important ramifications for many areas of life. 
For example, there is some research concerning the possibility of 
creating "psibots," robots that can respond to mental intentions 
of a human operator. Conventional robot technology is already 
well underway for handicapped individuals. This is a growth area 
for psi research and the interface between the mind and technology 
(Broughton 1991, 345). 


PK research has resulted in the detection and measurement of 
powerful magnetic fields around a person's body - fields which 
pulse as the mind and gaze focus on an object. This information 
on human force fields has stimulated research in the circulation 
of energy in the human body and has led to devising machines to 
create magnetic fields that seem to increase psi activity. 


Another important discovery is that PK works at a subatomic 
level (micro-PK), thereby having significance for quantum mechanics 
and atomic science. Micro-PK research is not object movement, 
but the changing of probabilities of events in systems based on 
pure chance probabilities, i.e., shifting the odds of an event 
occurring., In effect, micro-PK has become the ability of the mind 
to impose order on chaos - and not just any order, but the order 
of human needs and intentions (Broughton 1991, 168-195). 


A form of PK that has moved from the laboratory to the market 
place is biofeedback. Through this technique for self-monitoring 


(autoregulation), persons serving as experimental subjects and 
patients in therapy have a means of rather precise internal screen- 
ing which provides physiological and psychological information 
previously beyond the range of their awareness. The results of 
biofeedback experimentation indicate a hitherto overlooked human 
potential that can be released to improve physical and mental 
health and promote creativity. Biofeedback can help lead to a 
convergence of science, psi and religion (White 1974, 77-43). 


The findings of PK have relevance for orthodox scientific 
methodology which is based on a clear distinction between subject 
and object. PK shows that an experimenter's thoughts can be a 
determining factor, in the outcome of the experiment. Some modern 
open-minded scientists are already affirming this reality in their 
objective methodology. Here is an example of how psi is influenc- 
ing orthodox science (Broughton 1991, 177). 


Information from PK, telepathy and dream research has stimu- 
lated an interest in the religious community in terms of miracles, 
healings and prayers. Some of the case studies, field investiga- 
tions and experiments show a correspondence to accounts in Scrip- 
ture and religious traditions and also to contemporary miracles, 
healing and materializations. This is an area in which religion 
and psi can work together (Robinson 1981 and Heron 1974). 


Closely related to the energy experiments in PK is the work 
being done with Kirlian photography, a unique method of register- 
ing the energy body. Working in conjunction with biologists, 
biochemists and biophysicists, parapsychologists are discovering 
living "doubles" of organisms, a sort of elementary plasma-like 
constellation of energy particles which form unified organisms in 
themselves, a counterpart body of energy. The concept of a bio- 
logical plasma body opens up new understandings of the cause and 
treatment of disease, especially in the field of preventive medi- 
cine. Auric diagnosis of illness and acupuncture are finding a 
helpful ally in Kirlian photography. The same is true for eso- 
teric religious beliefs regarding multiple bodies in humans 
(Krippner and Rubin 1974). 


Life after death has been a persistent concern of religion 
and humanity for ages. Belief in the afterlife has been one pri- 
marily of faith. Now more attention is being directed toward the 
rationality, or proof, of personal survival. Psi researchers, 
along with hundreds of lay persons who tell of experiences con- 
vincing them of life after death, are gathering and collating 
information relating to this subject. 


Research is conducted and data gathered on the probability 
of previous lifetimes, e.g-r the work of Ian Stevenson. Recording 
spirit voices, photographing discarnates, measuring emanations 
from persons at the time of death, and death bed observations are 
examples of efforts to discover specific information indicating 
survival. 


Research on out-of-body (00B) phenomena is a primary area 
of investigation concerning survival. Parapsychologists theorize 
that if consciousness in some form can be proven to exist inde- 
pendently of the physical body now, then when the body dies, it 


might be possible for that consciousness to continue to exist. 


Investigation of OOB's shows that this activity exists voluntarily 
and involuntarily. Certain characteristics of the subject under- 
going an OOB may include a sense of well being, mental clarity, 
serenity, mobility, mystical union, conviction of life after death, 
extrasensory perception and panoramic memory. More objective 
characteristics are perceptions of an apparition by someone else; 
physiological activity such as changes in breathing rate, blood 
pressure and temperature, measured by sensitive instruments; and 
changes noted on electronic detectors, and in animals used as 
detectors and placed at a distance from the subject (Roll in 
Mitchell 1974, 397-424). 


Another area of survival research that is receiving much 
attention is the Near Death Experience (NDE). There is little 
doubt that NDEs happen and that the experiences change lives. How- 
ever, what NDE means in terms of the afterlife is uncertain. Like 
other survival theories, the NDE falls short of being proof of 
survival, for it is only the reported experience of a person who 
did not actually die. 


Survival research is providing perspectives on such perplexing 
problems as possession, personality maladjustment and psycho- 
pathological phenomena. 


If it can be proven that communication does take place between 
"minds" which have left the body with minds still in the body, then 
educational and healing processes will enter an exciting new realm. 
If some present memories can be shown absolutely to have come from 
a previous existence and methods devised to tap these memories, 
new information will be available to unravel some of the mysteries 
of the past and to project plans and enlarge visions for the 
future. Experiments in hypnotic regression, whether or not one 
accepts the results as proof of reincarnation, nevertheless are 

‘producing healings and releasing creative faculties. These are 
important factors for the healing arts and religion (Broughton 
1991, 262-273). 


Prayer, meditation and altered states of consciousness (ASC) 
are being investigated by psychic researchers, doctors, therapists 
and clergy to ascertain the psi dynamics therein. Numerous 
studies have demonstrated how prayer, meditation and ASC produce 
energy fields that influence objects, lower life forms and humans. 
Much of this research is directed toward healing and the findings 
are being applied by some in the healing professions. Scientific 
evidence indicates that there is an objectively measurable healing 
effect through prayer; that humans accumulate, attune, focus and 
transmit energy that heals; energy is information-bearing and acts 
intelligently to restore persons to health; energy dissipates 
when imparted to living organisms or persons; and is not affected 
by distance. This is another example of the increase in inter- 
disciplinary cooperation. The cooperation holds promise for the 
future of medicine, :religion and psi (Weston 1994, 53-69 and Dossey 
1993). 


CONCLUSION 
Religion and psi have been motivators and recipients of a 


new consciousness in science and technology which has so changed 
our world and its people. This consciousness is manifested ina 
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greater openness to new concepts of reality, the utilization of 
unorthodox methodology, a willingness to consider new frames of 
reference concerning natural law, more intuitive and transrational 
approaches to unsolved problems, more consideration of the fan- 
tasticrgreater interest in and respect for once-rejected facts and 
absurdities, and new appreciation of highest probability values. 
These approaches do not advocate the diminishing or devaluing of 
rigorous and disciplined methodology in science, religion or psi. 
They are other ways of perceiving, conceiving and apprehending 
reality, a moving beyond consensual reality. They are concern for 
and commitment to new expressions of creativity and a call for 
paradigm changes in thinking, feeling and acting. 


With the growth of civilizations and the accompanying intell- 
ectual advances, religion has become more realistically relevant 
and significant for individuals and society. The changes in re- 
ligion reveal adjustments that religion is making. Certainly 
these changes are not universally accepted nor apparent, but they 
are positive trends that have promise for the future. The physical 
and social scientists are becoming allies rather than antagonists. 
Transcendence and spirituality are becoming more than high and 
hazy words; they are changing lives. 


Although parapsychology as a discipline is less realized, 
practiced or accepted than religion and orthodox science, neverthe- 
less psi exhibits similar dynamics of consciousness. For millenia, 
prominent persons from many walks of life have affirmed the para- 
normal roots of religion and science. Psi reveals the beyond- 
sensory capacities of humans, deeper levels of being, the mystical 
and mysterious unifying forces in life and the transcendent di- 
mensions in the universe. These all have the potential for creatir 
new understandings of reality and new modes of behavior. 


In noting various aspects of religion and psi, it should be 
obvious that both involve the life of the total human being. This 
is important as we consider the present and the future of religion 
and psi. We need to think in terms of holistic, synergistic and 
symbiotic paradigms. There are many systems, natural and manmade, 
that indicate the total effect is greater than the sum of individu 
components. The end result cannot be ascertained simply by a 
study of the discrete components. 


Religion and psi are showing us that many of the impossi- 
bilities and inevitabilities held by previous generations are no 
longer tenable. This consciousness calls us to greater responsi- 
bilities of conscience and compassion and of commitment to the 
highest good of our world and its people. With all of the possi- 
bilities emerging from religion, science and psi, we must exercise 
“quality control" over our future. Every advance in knowledge 
needs to be explored to see what good it can do us and meticulousl 
tested for harmful side effects. 


AFTERWORD 


Religion, psi and science are each in some way involved in 
mystery. Every venture, accomplishment, discovery or revelation 
takes one deeper into the mystery of life and of the universe. 
Some find the elusiveness, ineffability, inaccessibility and 
inexplicability of mystery toot overwhelming and give up the quest 
fo learn more. Others enter the mystery with reverent, respect- 
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ful, patient and persistent questioning - a searching and a yearn- 
ing for the meaning of objective reality and personal experience. 


The hypotheses and experiments of religion, psi and science 
are explorations into mystery - explorations based on hope, o- 
timism and openness to the future. These efforts are motivated by 
a faith that there is purpose in the overall scheme of things; 
that existence can be improved; that vast untapped possibilities 
can be increasingly realized; and that we can fashion images of 
ourselves powerful enough to affirm our divinity as well as our 
humanity. 


It is this understanding and faith that brings us together in 
our mutual search for truth and that encourages us to explore the 
mysteries of religion, psi and science. 
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THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
ANNUAL CONFERENCE, 1997 PROCEEDINGS 


PANEL: NEW DIRECTIONS IN RELIGION 


Lloyd Applegate: Though I have a post-seminary degree in 
ecumenics and world religions, I don’t see myself as an 
expert in this area, except with respect to Western Chris- 
tianity. And I would even have to narrow that to Protes- 
tantism, and especially to my particular communion, United 
Methodism. Now that I have admitted my limited religious 
expertise, or, to be honest, have hedged, perhaps I should 
opine that the new directions in Protestantism in general, 
and in United Methodism in particular, are not unknown, at 
least in broad strokes, to religion in general. Now maybe 
I am back in the ballgame, or at least in the stadium. 
One of the great movements in Protestantism and especially 
in United Methodism and the United Church of Christ is 


feminization. Now the backbone for centuries of most 
Christian congregations has been women. But the ecclesi- 


astical hierarchy has tended to be largely patriarchal, at 
least up until the last few decades. But women clergy are 


swarming into the picture. We have several women bishops 
in my denomination, scores of female district super inten- 
dents, and thousands of lady pastors. In the next town 


over from me in Neptune in central New Jersey on the At- 
lantic Ocean, the first woman rabbi just celebrated 25 
years of service. I have read various projections that 
feminization of the Church will accelerate greatly in the 
next century and be a major force. My limited observation 
leads me to agree. And I think it will be a good thing. 
Related to this is something else I have observed: the 
increasing Jlaitization of the Church. In my own 
denomination laity are assuming more authority and are 
becoming the laos, which is New Testament Greek for the 
people of God or the new people of salvation. For years 
the laity have been the frozen assets of the Church, and 
we pastors have been telling them they are the Church in 
the world. We pastors are to teach, to equip, to support, 
to minister, to inspire, but they are the Church in the 
market place. Now they are starting to believe us. Not 
only are laity rising up within the Church, but major non- 
ecclesiastical movements are springing up such as Promise 
Keepers, the Million Man March, and Women of Faith. These 
groups are ecumenical, letting the Spirit lead where it 
will, regardless of denominational labels. Where this 
development of lay, non-ecclesiastical organizations will 
lead will be fascinating to.observe. At any rate, there’s 
a new game in town, and a big one. Megachurches (1,000 or 
more) have sprung up nearly everywhere the latter part of 
this century. There appears to be no diminishing of this 
movement on the horizon. The high cost of supporting 
clergy and program is part of the reason; small and even 
some medium-sized congregations cannot make it financially 
anymore. These megachurches sometimes become ingrown and 
act like a mini-denomination when they act in concert, but 
many offer both meaningful and effective spiritual centers 
and strong outreach programs seven days a week. The 
secret is small cells or groups, taken from the Methodist 
movement. But one of the most startling new directions in 
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religion concerns the Internet and cyberspace. This is al- 
ready "up and running", as the computer literate put it. 
Many religious groups are going online, setting up church 
home pages, broadcasting dogma and doctrine and 
establishing theological newsgroups, bulletin boards and 
chat rooms. Thousands of religious and unreligious are 
meeting and debating on the Net and swapping ideas. It is 
an astonishing act of technological and intellectual 
mainstreaming that is changing the character of the 
Internet, the character of religion, and could even change 
our ideas about God. The faithful are logging onto the 
Internet as fast as the rest of the world, and religions 
that don’t establish a presence in cyberspace will soon be 
badly out of touch with their constituents. And this 
could be disastrous for organized religion. There are 
many new directions in religion. Some of them that I see 
and am working with include feminization, laitization, 
megachurches and computerization. The third millennium 
holds forth great promise and probably many surprises, so 
far as religion is concerned. It should be fascinating! 


L. Richard Batzler: I see ecumenism continuing to happen. 
New forms of worship will be coming more and more - new 
hymnals and new language. There will be more feminization 
in the churches; 50% of graduates of religious schools now 
are women. There is an increase in retreats and retreat 
centers in the church community. Small groups in churches 
are dealing with the megachurch concept. Many spinoffs 
from mainline churches, such as store front churches, are 
continuing. Religious courses are taught but prayer and 
religious activity on college campuses is declining as are 
youth and mainline church groups. TV evangelism will 
continue. More sharing of exceptional human experiences 
will be happening in the churches. The challenge is for 
church leadership now, because church lay people are 
becoming more influential. 


John F. Miller, III: As a philosopher, I’d like to talk 
about a broad panoramic view. Some 4,000 years ago, from 
about 2,000 B.C. until the time of Christ, was the Age of 
the Father, the age when Judaism was the strong religion. 
It was the Age of Law. When Jesus came, he saw that the 
people had misunderstood what the law was about; the 
purpose of the law was to show people how to love. The 
second age - the Age of Pisces - was the Age of the Son - 
the Age of Christianity. But Christianity looked at the 
person of the Christ rather than the message of Christ, so 
Christianity really became Jesusanity. Jesus spoke of 
doing rather than believing anything. We’re now entering 
the Age of Aquarius which is the Age of the Holy Spirit - 
the realization that the divine is within, the Christ 
nature is within, the divine is everywhere. This means 
that indeed there is a decline in the older forms of 
Christianity. The introduction of a book in the 1970s 
stated that there are 8,000 new ways to achieve religious 
and spiritual awakening. It’s now up to 12,000 and people 
are moving away from the traditional churches. In his 
book, The Cure of the Soul, Thomas Moore says that a 
strict morality kills love. If we want to view different 
stages of development, we need to look at different stages 
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of loving. One way of loving is to obey the law; another 


way is to try to see the divine in everything. The 
problem with the older forms of thinking is that we’ve 
divided the world into "us" and "them". But we’re now 


moving toward a more ecumenical and interfaith outlook; we 
can see the truth, goodness, and Tightness of other 
religions without adopting them. Instead of an either/or 
kind of thinking, we need to adopt a form of both/and 
thinking. The highest truth can not be put in terms of 
either/or but rather in terms of a both/and kind of think- 
ing. We need to work at the kind of thinking involved in 
affirming both sides of what looks like a contradiction. 
Since the Enlightenment, science has been a fundamental 
influence in Western thought. It is important for the fu- 
ture for religion to be scientific and by this I mean that 
instead of believing on faith, we have to know. It is 
reasonable for us to know. We need to look for personal 
verification based on our experiences and the experiences 
of others. 


Elizabeth W. Fenske: Today, I think that there are three 
keys to the true meaning of life that are held in the dis- 
ciplines of science, religion and psychology and I put 
parapsychology in with psychology. When we think of 
science, we think of unlocking the mysteries of the uni- 
verse; when we think of psychology, we think of unlocking 
the mysteries of the human personality; and religion is 
unlocking the mysteries of the interconnectedness to the 
universe, to ourselves and to others. When we think in 
terms of spirituality or spiritual life versus religion 
and what lies ahead in the future, we can no longer sepa- 
rate these three disciplines. There is a point at which 
they come together, are interlocked. If each were a uni- 
verse unto itself, they could be known by the contemporary 
term, "penetrating universes". As to the future of reli- 
gion, it is easy to find oneself moving between these 
three areas of concentration. You may be familiar with the 
concept of Max Muller, one of the early writers in the 
field of the study of comparative teligion, who wrote in a 
letter in 1883: "True religion of the future will be the 
fulfillment of all of the religions of the past ~ the true 
religion of humanity, that which in the struggles of his- 
tory remains as the indestructible portion of all the so- 
called religions of mankind. All religions have the same 
purpose; all were linked in a chain which connects heaven 
and earth.” In all the sacred texts of the world, we find 
a connection that is kin. Arnold Toynbee, in his classic 
book, Christianity Among the Religions of the World, says: 
"Beliefs of the higher religions are inseparable from 
Practice. Where any adherent of the higher religions does 
not separate his belief from his practice, and does not 
attempt to carry out in practice any part of what he be- 
lieves, this is felt, and rightly felt, to be a scandal." 
We’re moving toward where it must be action that comes 
forth from belief. When Matthew Fox spoke on creative 
spirituality in the summer of 1995 with Father Beads 
Griffith, the monk who lived in India and died in 1995, 
Father Griffith held that "if Christianity did not teach 
its mystical tradition, then it ought to just fold up and 
go out of business because it has nothing to offer." If 
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this is true for Christianity, then it follows logically 
that it’s equally true for other religious traditions. It 
has always been the mystical that brings one to a deeper 
understanding of spirituality and what it means to lead, 
through daily living, a spiritual life. The mystics are 
the ones who are the keepers of the deep spiritual truths 
which unite us all; they’re the ones who inspire us and 
who show us the way of the light, the unity and oneness of 
all beings and the interconnection with everything around 
us. They take us beyond words which often separate us to 
that point of transcendence where the wisdom of the purer 
thought dwells. Deep within each individual where that 
spark of pure energy known as the Divine, the Spirit, 
dwells is that potential to be those mystigogues, those 
teachers and keepers of the truth of the universe. What 
often holds us back is not our will or the divine within 
us, but the complexity of the lives we live and the so- 
cietal conditions around us - obstacles that must be over- 
come. In the future, institutional religions will give 
way to free-flowing life of the spirit - to truths which 
bring about unity and harmony, peace and reconciliation; 
love, sharing and cooperation rather than competition. 
Will we truly know what it means to realize our spiritual 
nature? That is the question. It is the spirit component 
of the body-mind-spirit complex that we’re not mastering 
in this day and age. It is always the spirit that trans- 
forms and transcends the body and mind. In the 1960s, 
Paul Tillich, that great Protestant theologian, was talk- 
ing about a personal God and saw the time coming when we 
would need to recognize God as the ground of being or ul- 
timate concern which is above a personal God. He said in 
his book, Theology and Culture, "The concept of a personal 
God interfering with natural events is not only the des- 
truction of a physical system, but even more, the destruc- 
tion of any meaningful idea of God." Karen Armstrong, in 
her newest book, A History of God, says: "The idea of a 
personal God seems increasingly unacceptable at the pres- 
ent time for all kinds of reasons - moral, intellectual, 
scientific and spiritual." Therefore, it seems that the 
direction towards which we must move is that the word God 
is a symbol of that which has a transcendent quality. 
Today, both the study of consciousness and light are the 
focus of empirical questions facing the scientific, relig- 
ious, psychological and parapsychology worlds. In the 
past, the model of science was based on what we understood 
to be objective reasoning and the model of religion was 
based on faith. Now the two are seen to overlap in very 
crucial areas. In this century, with Albert Einstein and 
others, we have seen the importance of our perceptions of 
time and space. There are certain things we must change. 
Any new religion or new spiritual consciousness probably 
will have a component of some of these tenets: A univer- 
sal basis of spirituality; a reverence for nature and the 
earth; a manifestation of mystical experiences; a develop- 
ment of psychic powers, i.e., a depth understanding of 
parapsychology and the psychic stream in all of religion; 
a tenet of ethics which recognizes the respect, worth and 
dignity of every human and all other life forms; a sense 
of understanding and using discernment; an appreciation 
for and acceptance of the interconnectedness of the 
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collective unconscious; an active participation in the 
life of the spirit; a commitment to showing spiritual love 
to all who cross your path; and an avenue of expression of 
service to others. In 1921 in The Single Eye, Arjuna 
said: "The religion of the future must be a scientific 
one, a unity which will have for its basis the ethical 
laws of the universe and which will explain those laws. 
No less will satisfy the mind of man which instinctively 
feels the law and order existing in and supporting the 


whole cosmos. From this union of science and religion 
will spring that great brotherhood which is the idea of 
the human race - a union of fate and ideals." I see both 


parapsychology or psychical research and religion coming 
together for us in consciousness studies and what I see as 
manifesting in life in what I call "consciousness 
expression". 


Grace Crowley: At Wellesley and Princeton Universities, 
there are many new religious groups and you can see disin- 
tegration of old religious forms. Out of the disintegra- 
tion of the old will arise the formation of the new. The 
emphasis on the power of the Spirit and what Paul Tillich 
called "the ground of being" is important since the Spirit 
is the source. With this disintegration of Prostetant 
churches, churches have become somewhat dead. My Dad, a 
Congregational minister, used to say that when the Spirit 
dies in the church, the church will die. We are going 
through a disintegration. Now, the question is, " What is 
the new form that is emerging and to what extent is the 
spirit alive, informing and creating within us and within 
our consciousness and our institutions?” The old reli- 
gions as forms and stuctures are going, and the new will 
emerge. 


Harry Serio: Paul in his letter to the Colossians says 
that all things will be reconciled to God as we move 
toward the escatant. It’s the way I see history. I don’t 


think we move out of one stage and into another without 
taking the baggage and everything with that stage. As you 
talk about the three stages - which is more evolutionary - 
we’re now in the Age of the Trinity because now we see the 
Creator God through art, music and all the works of crea- 
tivity giving new expressions of the Spirit. The Age of 
the Incarnation is still with us because we are seeing 
Spirit infused in matter and more research bringing that 
to bear. We’re now recognizing the need for more compas- 
sion in our relationships and I think that compassion will 
be one of the watch words of the Church in the next mil- 
lenium. As far as the Spirit is concerned, one of Matthew 
Fox’s favorite words is "panentheism" - of seeing the 
Spirit is all things. Another element of the Church will 
be its connectedness and its relationship to one another. 
All things are picking up what went before and bringing 
that with it. The Spirit is taking new forms in the 
Church. 


George W. Fisk: In our local group we have seen recently 
a wonderful phenomena happen. Our classes have been built 
on Spiritual Frontiers Fellowship work. One of our mem- 
bers recently started a small book store staffed with 
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volunteers. She has attracted a host of people who teach 
various alternate healing methods. This is the healing 
pattern of what is to come in the next century. I predict 
that the super book stores that now take 50% of the market 
wiil fall of their own weight in future. 


Jack Crowley: The word "cult" is misunderstood and is 
confused with the word, “occult”. Occult comes from the 
Latin word for “concealed”, therefore secret, mysterious, 
high level or esoteric. Cult has to do with the word for 
"cultivation". It has to do with surrounding a charisma- 
tic leader with caring followers. 


Ravindra Kumar: Science and technology are advancing in 
their own way, but quantum science is closer to the 
science of the soul. Quantum theory, which is the gift of 


physics to the 20th century, is trying to prove scientifi- 
cally that there is soul and that there is a power beyond 
scientific investigations which we can call God. All 
religions are finding a common basis; internally, the pro- 
cess of finding the Self is the same in all religions. 
All religions start with the fact that God is within. A 
concrete method is needed to help people find God within 
so that they can break the cycle of death and rebirth and 
go to the higher planes. 


L. Richard Batzler: Almost daily, we see aspects of youth 


in crisis - drugs, teen-age pregnancy, the suicide rate. 
If you look at each one of these, it’s a form of the 
Spirit moving. It’s the Spirit, but perhaps in a nega- 


tive way. Why are they involved in these kinds of activi- 
ties? They seek to escape some of the things they see we 
adults doing and they’re challenging us; they’re seeking 
some kind of transcendent reality in ways that we may not 
approve; and they’re looking for meaning in life. When 
youth use the Spirit in a negative way, it creates a real 
challenge for adults. 
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THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
ANNUAL CONFERENCE 1997 PROCEEDINGS 


WHAT'S NEW IN RELIGION & PSYCHICAL RESEARCH? 


- Claire Walker, Ph.D. 
Annual Conference - June, 1997 


In the time available for this presentation, I would like to introduce four 
new directions in religion and psychical research which seem to me to hold 
more than a little interest as we look toward a new century and millennium.. 
As with most apparent innovations in the flow of changing experience, all 
these new directions are derivatives from past stages in the millions of years 
of evolution of human consciousness. The directions that have struck me 
as highly significant, and very possibly prophetic, are: 

I. Response to insistent new challenges to the doctrinal exclusivity of 
most Christian churches is leading toward ever-increasing fragmentation of 
the Church. 

H. A New Age in religious outlook, worldview and social patterns is no 
longer a matter of debate; it has become a recognized factor in American 
religious practice. Not only that, it is part of the fabric of the new conception 
of psychical research. 

I. Influence from Process Theology and Process Thought in creating a 
Postmodernism is a very new factor in both religion and the study of psi, and 
reverberations will be greater after the turn of the century as Process becomes 
better understood, and especially, when the common ground with other 
movements and interpretations emerges. 

IV. The word spiritual has been knocked off its original base meaning as 
described in theosophy and loosely assumed before that, and become a 
generalized, more or less casual term for primary concern with unselfish, 
non-material values. 


I. While some say Christianity is on the way out, others talk about a radical 
paradigm shift in the Christian Church. 

A remarkable volume published in 1993 by the traditional Zondervan 
Press (Mather & Nichols) apened with a Foreword by a sociologist. I consider 
Professor Ronald Enroth’s summary statement a gem of this revolutionary 
time when everything we hear and observe seems to be headed in a new 
direction of some kind. Dr. Enroth begins by pointing out that the Judaeo- 
Christian umbrella as the identifying overall religious assumption of 
Americans has lost its monopoly in the course of the 20th century, especially 
during the decades following the 1950’s. He argues that the religious 
pluralism now prevalent calls for sharper discernment on the part of 
steadfast Christians. Readers of the Dictionary of Cults, Sects, Religions and 
the Occult are urged “to be militant yet respectful, confrontational yet 
courteous, open to dialogue yet firm in our convictions” (p.7). 

Yet alternative altars seem to be as attractive in the contemporary scene 
as is alternative medicine. Furthermore, recognition of alternate altars is 
looking just as inevitable as acceptance of alternative healers. In the 
postmodern age “Truth” is not regarded as the exclusive possession of any 
one religion or worldview; the right to be a lifelong pilgrim in search of 
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one’s own truth is considered the birthright of every American. 

The Dictionary named above is addresed to “the people today who are 
still searching for human meaning and order, still looking for an ‘unknown 
God,’ in a confusing and complex world” (Enroth, in Mather & Nichols, 1993, 
8). At the same time these same people are cautioned to be knowledgeable 
enough not to be led astray. The Dictionary was compiled by two men who 
are dedicated mainstream Christians. Their work has over 300 pages of 
small-print text on traditional doctrinal Christianity and more than 83 other 
religions and groups existing in U.S. In addition there are four appendices, 
and a huge bibliography of over 41 pages. The book needs no index, as 
entries are alphabetical, and range in length from 2 or 3 lines to the longest of 
13 pages given to orthodox Christianity. 

There is a straight-forward intention in the Dictionary to “equip 
Christian believers with the material they will need in the continuing 
struggle against ‘principalities and powers’ and in the battle over conflicting 
truth claims” (Enroth, in Foreword, 7). To that end, one appendix quotes the 
four Ecumenical Creeds of Christendom that are (supposedly) acceptable to all 
denominations of the “traditional orthodox faith” : the Apostles’, Nicene, 
Athanasian, and Chalcedonian Creeds. As a historian and a dissenter myself 
from all four creeds, I found much of interest in a chart showing the range of 
views in the early Church concerning the nature of Jesus, all declared 
heresies for either overstating or understating his “humanity.” Eleven 
significant heretical movements were shown on a chronological line 
integrated with the four big councils --325, 381, 431, 451-- which officially 
declared them heresies. Each heresy was above or below the time line, 
depending on whether the beliefs rejected were over- or under-stating the 
humanity of Jesus. Then the authors compiled an equally fascinating chart 
listing 20 of the groups included in the Dictionary and indicating the 
original early heresy contained in a capsule summary of that group’s present 
Christological position. 


Christian Science, Jehovah’s Witnesses, Mormonism, Theosophy and 
Unity were five of the groups listed, and the seeds of all five were planted in 
the 19th century. But it was in the 1900's that they all matured as established 
movements. They represented repristinations of the heresies of Ebionism, 
Gnosticism, and/or Arianism, according to the oversimplification of the 
compilers; these heresies in some specific particular questioned the creedal 
statements of the divinity of Jesus. In addition, the Gnostics claimed to have 
a special body of secret knowledge not shared by other people (Mather & 
Nichols 1993 Appendix 2, p. 333-335). 

The Dictionary is easy to use with its fairly consistent pattern in the 
longer essays of reviewing the movement's origin and history, its teachings 
(in the course of which distinctions from mainstream Christian thinking are 
specified), and conclusions. Then out of 84 Cults, Sects and Religions listed 
(op.cit. appendix 3, p.337-338) and the hundreds of other listings ranging 
from names of individuals to small splinter groups and even some terms 
like “Fall”, Kundalini Yoga, Gemini, Adjuration and many others, I chose 
those given three or more full pages of description { not all necessarily 
included in the chart of 20 restorations of ancient heresies). On the 
assumption that the amount of attention reflected the compilers’ estimate of 
their importance as a contemporary influence on, or threat to, mainstream 
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Christianity, I have listed these main focuses: Buddhism; Children of God 
(aka Family of Love, Heaven's Magic, originated by David Brendt Berg on the 
West coast); Church of the New Jerusalem or Swedenborgianism; Eckankar; 
Hinduism; I AM or Church Universal & Triumphant; Identity Movements 
involving racism, --evidence, say the compilers, that “the human heart is as 
desperately wicked as Jesus Christ said in JN 2:24-5, echoing JER 17:9 (Mather 
& Nichols 1993, 129); Islam; Jehovah's Witnesses; Judaism; Mormonism; 
New Age Movement; Oneness Pentecostalism; Rosicrucianism; Santeria; 
Unification Church; Universal Fellowship of Metropolitan Community 
Churches, where homosexuals are loved and accepted; Voodoo; Way 
International; Witchcraft or Wicca; and Worldwide Church of God. 

I have given this list of 21 beside the five echoes of heresy I cited, to 
show my surprise at my own obliviousness. I have been a student of world 
religions for over a half century, and never realized that these variant 
patterns and worldviews were quietly finding adherents and becoming 
established and recognized institutions in this country. Neither would I 
have believed, while I was growing up among Unitarians, Quakers, and New 
Thoughters all these years, that despite the intolerance of the centuries and 
deliberate training of the masses for conformity, the very earliest deviations 
from standardization by the Church in its first five centuries would be said to 
have made a comeback in this century. In my observation of this country 
with its freedom of religion, communities nevertheles reflect such powerful 
disapproval of nonconformists in their midst that I would think many more 
of them would take refuge in secrecy as do, for example, the Wiccans in 
California’s Orange County (Wright 1996). 

How do the compilers of the Dictionary assess the importance of non- 
conformists and their potential for damage to True Believers? -- 

As might be expected, the greatest concerns are the interpretation of the 
ministry and teachings of Jesus, the nature of God, the group’s concept of 
salvation. An 1895 formulation of standards required of Christian belief 
(p.109) is a general model not strictly followed in the authors’ analysis of all 
these deviant groups. In fact, I found surprising the tolerance, the mildness 
of tone in the essays, showing a tremendous change since Vatican II (1962- 
1965) in the recognition of a degree of merit in variant views. True, the long 
article on Christianity itself, which could be described as the history of the 
break-up of that religion, ended up with praise of the bright history in which 
the church of Jesus Christ has prevailed, concluding with the words: 

It has experienced dark moments, but even as the darkness 
of the first Good Friday gave way to the brightness and 
splendor of the Resurrection and the empty tomb, so too 
has the church experienced a glorious history with a future 
that will be brighter still when Jesus and the church --that is, 
when the bridegroom and the bride-- unite forever (p.72). 

Clearly, the only authentic salvation is still through acknowledging 
Jesus as savior; that God is both transcendent and immanent but never 
identical with created humanity; that Jesus is the divine and only son of 
God and that he will come again. The personality cults that have exploded 
since the 1960's are not approved even though not passionately denounced. It 
seems they are more deplored as unfortunate byways leading the curious 
astray, and exhibiting ever accumulating syncretistic additions to the 
religious scene. 
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Nevertheless, a softening, however reluctant, of Christian attitude to 
other religious worldviews comes through in such articles as the one on 
Buddhism, in which is the comment: “The brand of Christianity influenced 
by existentialism and speculative idealism has resulted in a major paradigm 
shift in the last 150 years. A modern scientific cosmology has caused many 
theologians, both Catholic and Protestant, to rethink the whole doctrine of 
the existence of God. The result has been an attitude of tolerance and 
openness.” The authors cite expressions by Hans Kung (prominent during 
the 1993 World Parliament of Religions) of more stress on information than 
denunciation, antagonism much modified as dialogue replaces proselytism, 
and there is more “speaking of Christ with people of different faiths” than of 
“winning unbelievers for Christ” (Mather & Nichols 1993, 46). 


Il. Acknowledged scholars are recognizing the New Age movement as an 
authentic modem development with a prominent role in the revolutionary 
20th century and, in all probability, beyond. The psychic has a full role here. 

First, though the scholars taking serious note of the so-called New Age 
are too numerous for me to claim I know all of them, I would like to 
mention some who are not among its castigators. Chief among them is 
Gordon Melton, author-compiler of a multivolume encyclopedia of religion, 
and of the illuminating New Age Encyclopedia (1990) anda New Age 
Almanac (1991), both single volumes. Melton dated the New Age from an 
origin in 1875 with the beginning in New York of the Theosophical 
movement. This establishes that the New Age embraces in Melton’s mind 
decisive new directions in both religious and psychical developments, 
though the latter foreshadowed a trend which did not necessarily involve a 
research aspect until later in the 20th century. 

Accompanying the New Age was the New Thought movement, and 
which came first is more arguable than important. One authority on New 
Thought (Larson 1987) discusses the healing work of Warren Felt Evans who 
became a devotee of Emanuel Swedenborg and wrote a book on The New 
Age and Its Messenger, i.e, Swedenborg. An article by the Rev. Marcus 
Braybrooke in A SourceBook for Earth's Community of Religions 
(Beversluis 1995) deplores the hesitation of interfaith movements to be 
involved with New Age groups: “It is perhaps particularly important that 
interfaith organizations enter into greater dialogue with New Age 
movements and also the so-called “new religions” p.108). Yet there seems 
to be a reluctance to mention the term New Age out loud or in print, rather 
akin to Willis [larman’s avoidance of the word theosophy though its 
teachings were prominent in his writing and speaking. Charles Hartshorne’s 
challenging book, Omnipotence and Other Theological Mistakes, (1984), gave 
no attention to the New Age. In The Global Brain Awukens, Peter Russell 
(1995) summarized the many-faceted New Age concerns; I found it 
interesting that his original edition in 1983 entitled that chapter “A New 
Age”, but 12 years later the title was “The Dawrdng of a New Era”. 

My favorite treatment of the New Age is the chapter in the book by two 
New Thought scholars, Alan Anderson and Deborah Whitehouse. New 
Thought, A Practical American Spirituality, has a whole chapter without 
deprecation on “New Thought and New Age (p.66-84).” I looked for a 
parallel treatment in the excellent primers on New Thought edited by a 
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theologian (Polk 1991, 1994), butin these I was disappointed. 
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It may be said that the New Age shares the public skepticism 
still enjoyed by psychic events and activities. It’s a skepticism that sometimes 
contributes to the fascination such things hold for the curious or the novelty- 
hungry public! At this juncture, Rhea White is showing persistence in 
wearing down both the skepticism and the scientific rejection of certain 
aspects of the psychic (White 1993). Her work on Exceptional Human 
Experiences (EHEs) is encouraging public interest at the same time that it is 
expanding the field of occurrence and categorization of these incidents. Even 
in the more formal area called parapsychology, the attempt to validate 
psychic activities in the laboratory is giving way to the obvious impossibility 
of demonstrating repeatability of every psi phenomenon. In any case, the 
former trinity of telepathy, clairvoyance and psychokinesis no longer holds 
sway as the only psychic expression worthy of study (White 1995, 108-109, 
entries #06633, 06634, 06635). Rhea’s list of psi possibilities is closer to 100 
than to three. 


Hi. The movement in the 1970’s and 1980’s toward Postmodernism in psi, 
religion, philosophy, and thought in general is closely associated with new 
directions in New Thought, as an aspect thereof. 

The basic Postmodern ideas, however, are so far unfamiliar to the 
majority of followers in the New Thought churches of Divine Science, 
Religious Science and Unity. Many believers find the explanation of 
“What's new in New Thought” (Anderson 1995) hard to understand, let 
alone accept. This is the movement traced to Alfred North Whitehead, before 
him to Plato, called Process Theology or Process Philosophy. It was hard 
enough to understand in the English Whitehead’s teaching to need the 
elucidations of his devotee to reach a sizable audience, as well as to call forth 
a whole volume just to interpret one of Whitehead’s books (Sherburne 1976). 
The noted philosopher Charles Hartshorne, whose 100th birthday is being 
celebrated in Austin, Texas, this month, gets the chief credit for the early 
wide dissemination of process thought. 

At the present time Claremont, California is the most active Process 
center. There the closest associates and followers of Whitehead and 
Hartshorne maintain a school, a library, and offices as a program in the 
Claremont School of Theology. With a small but effective staff, they hold 
two-hour seminars open to the public, also workshops and conferences, and 
circulate regular newsletters and quarterly publications. John Cobb, Jr., David 
Ray Griffin, William Beardslee, John Quiring all teach, and Griffin in 
particular has published an impressive shelf of books to add to those of 
Whitehead and Hartshorne which the Center for Process Studies keeps in 
circulation. The number of writers using this idiom and approach is steadily 
growing; yet it is their views which the non-academic representatives 
emphasize, rather than their theory . It is possible for an audience to listen to 
an entire lecture by one of them, without ever realizing that the speaker is a 
representative of the Process school of thought. 

Process has a focus on reality as interrelational experience, and on God 
(or cosmic force, as one prefers) as causal and in this sense a creator. But God 
is a co-creator of order out of chaos, along with man and other forms of life. 
Human free will is not subject to manipulation or violation, nor is human 
life dependent on God's design. God is unfolding creativity, itself evolving 
in the universe, with choices that man can make as humanity also is 
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evolving.. Infelicitous choices are neither punished nor avenged; the 
unfolding of both God and humans goes on from there. 

What I find particularly fascinating in all this is the role Process is 
playing in the expansion or modification of the concept of parapyschology. In 
his newest publication David Griffin says at the outset: “In this book the term 
parapsychology is used synonymously with psychical research (1997, 10). 
‘Parapsychology’ was originally coined to refer only to the portion of psychical 
research that is carried out under scientifically controlled conditions, usually 
in a laboratory. Many parapsychologists, understandably, wish to hold fast to 
this distinction. The term has widely come to be used, however, as a 
synonym for ‘psychical research.’ I am using it in this expanded sense.” - - 
The further discussion is interesting , and Griffin’s assertion does not stand 
alone. 

In The Reenchantment of Science (Griffin, ed. 1988), Stanley Krippner 
makes the recommendation that psychical research try to aassociate itself 
with the new human sciences, rather than continue to share the mechanist 
and reductionist features of the physical sciences (p.130, 136). Contributors of 
other essays in this same volume put much stress on the change caused in 
scientific outlook and worldview by the advent of quantum. I thought the 
approving comment by Whitehead about William James had relevant 
implications: “His [James’s] intellectual life was one protest against the 
dismissal of experience in the interest of system” (Whitehead 1968, 3). In his 
long introduction to the Reenchantment,, the editor looks very kindly upon 
others’ arguments against the tenability of exclusively laboratory 
formalization of psi study (Griffin, ed., p.40 notes 64-66, and p.43 notes 91, 99). 

Another issue in philosophy has received attention which is now 
supported by Process thinkers. Ralph Moriarity DeBit, the first American 
who in 1910 underwent a kundalini experience (Satriano 1977), became 
known to his followers as Vitvan, and founded the School of the Natural 
Order now located in Nevada. In his books which are still extant, especially 
the basic one entitledThe Christos., are statements quite consonant with 
Process, including the same view of “natural laws” expressed by the noted 
American theosophist Gottfried de Purucker: “The so-called laws of nature ... 
are simply the various workings of consciousnesses in nature: truly and 
actually, they are habits, habits of beings. ... This word law is simply an 
abstraction, an expression for the action of entities in nature.” (1979/1932, 
172-173). 

With this concept of laws of nature, Process is in agreement, according 
to two contributors to the Reenchantment of Science. As Brian Swimme put 
it, “The laws that govern the physical universe today and that were thought 
to be immutable are themselves the results of developments over time” (50). 
Rupert Sheldrake says in the same volume: “All organisms, and the 
universal organism itself, may be creatures of habit, rather than mechanisms 
following eternally given, changeless laws. But the idea of changeless laws 
has a powerful hold on our thinking, and itself has the force of a deeply 
established habit with a long tradition behind it, harkening to the dawn of 
European thought” (80). 


IV. The fourth new direction in both religion and psychical research that I 
want to suggest is one that I believe ought to be rather seriously questioned, -- 
but it is also becoming one of these established habits. This is the use of the 
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word spirituality. 

We keep hearing about “wounded” as well as disaffected Christians 
and others. I submit that use of the word spirituality, or its adjective form, 
in a healing function, or as a general alternative to the formal, institutional 
practice of unsatisfying religion, is neither in accord with the primary 
meaning of incorporeality attaching to a spirit, nor appropriate for 
application to merely human, non-physical and non-materialistic values in 
daily life. Nevertheless, this word spirituality is sprinkled around 
everywhere in what we read and hear. 

Helena Blavatsky’s life mission was in her effort to pull her 
contemporaries’ main consciousness away from dominant material concerns 
and habitual attention chiefly to their physical bodies. She preached a new 
orientation to the metaphysical theory of an evolutionary return to the 
literally bodiless existence of mankind’s origin. Though we are now in the 
stage of occupying heavy animal bodies, our destiny is ultimately to 
transcend the physical and the material through selfless, intellectual, psychic, 
and deliberate growth into beings of another order. She thought the 
forebears of this transition might appear in America. 

It seems pretty evident that hugging one another had nothing to do 
with this, nor did affirmations of love, health, or material prosperity. It was 
not in singing happy songs, partying and eating, or even giving to the poor 
that the real essentials of community consisted, but in the educating of all 
for realizing equally fully their individual potential for creative living, -- for 
growth. 

What kind of experiences in contemporary life can be called truly 
spiritual? Of definitions there is no shortage. And the Process thinkers are 
fully represented. Another publication edited by David R. Griffin is titled 
Spirituality and Society (1988). In the preface of this book the editor makes 
the statement: “After a long period of relative neglect, the relation between 
spirituality and social order has again become a burning issue” (p.xiii). He 
goes on to say in the long Introduction that though for many people the word 
has otherworldly connotations, spirituality in this collection will “refer to the 
ultimate values and meanings in terms of which we live, whether they be 
otherworldly or very worldly ones, and whether or not we consciously try to 
increase our commitment to those values and meanings” (p.2-3). But the 
quality is not an optional one, for all people have a spirituality, even though 
it may be a pseudospirituality because of a focus on power, pleasure or 
possession. For a true postmodern society will de-accent individualism, 
nationalism, the machine, as well as domination by economic interests and 
the economic systems developed by modern societies. The significance of 
“internal relations” [with one’s body, family, and culture] will be primarily 
recognized in this new spirituality. 

A Catholic writer and administrator contributing to this collection, Joe 
Holland, posits in his article, “A Postmodern Vision of Spirituality and 
Society” (p. 41-61) four basics for a spiritual society: “(1) the primacy of 
spiritual energy {not defining what that is], (2) spirituality as embodiment; (3) 
nature as spiritual embodiment; and (4) society as a human expansion of 
nature's spirituality” (p.49). Holland appeals to Matthew Fox as support for 
his insistence on rooting our spiritual energies in matter (p.50), -- thinks this 
is a requirement of our time. 

Catherine Keller, student and teacher of theology, makes clear in 
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another essay in the same book a common ground of Process advocates: the 
all-importance of connectedness as an element of postmodern spirituality 
and society (p.63-80). What she rejects is the patriarchal setting which 
unbalances an interrelational community. 

A feature writer in a recent Los Angeles Times Life Style section (Ulin 
25 Dec.’96), observing that “we seem increasingly hungry for some kind of 
spiritual affirmation,” said: “Books dealing with spirituality and religion 
seem to be a cottage industry of their own,” in which even Stephen King feels 
drawn to participate. Ulin, while concluding that spirituality shows up in 
general as a marketable force in present-day society, recorded a number of 
definitions he collected from different speakers. One of them was from a 
former magazine editor named Mark Matousek: “Spirituality is such an 
overused word, but all it’s about is paying attention. It’s as simple as that.” -- 
Is it really? 

While Kathleen Norris’s idea of spirituality was service to the world, a 
quite different impression could be gleaned from another person’s 
interpretation of the New Age God as: “this transparent and knowable god 
who shills for every liberal notion to come down the pike, is a 
quintessentially American God, a God for our time, a designer god who 
demands nothing of us that we do not want for ourselves; who suggests no 
duty at odds with our dispositions; who can be twisted and shaped to fit 
every one of our dreams” (Peter Marin). 

. The word spirituality could be in danger of losing any meaning at all, 
as is happening to the word love. At the very minimum, each person’;s first 
care in using the word should be a carefully thought out idea of his or her 
intention. What would it mean, for example, to refer to “my spiritual life?” 


Conclusions 
Perhaps I can safely make some predictions since my generation is not 
likely to live long enough to be confounded by events of the next 25 years. 


1. More and deeper religious splits will be coming, and as they are 
experienced, the results, like street crimes, will harden us to living with 
them. Then eventually our kind will find its way to some sort of integration 
or synthesis, perhaps along the lines suggested by Michael Grosso in his essay 
on “The Future Synthesis” ( JRPR Oct.’97). 


2. The New Age will be absorbed into the general culture and constitute an 
influence toward a gentler, more open, and less doctrinaire society, more 
committed to a fairer social order. 


3. There will be a need for further inquiry into defining and crystalizing 
Postmodernism if this movement is to develop a wider influence. At 
present it has conflicting streams between naturalism and theism and a third 
which claims to be both at the same time. Ambiguities revolving around 
anthropomorphism are in the language, and uncertainties regarding its role 
in the larger New Thought movement --or whether it has a role there--give 
seekers pause. Seeing Postmodernism characterized as “a vast wasteland” 
(Ray 1996) is no help in resolving doubts. 


4.Probably the loose use of words will continue and expand, maybe there will 
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be some idea of societal correctness to supplement political correctness. 
People like me who delight ever so misguidedly in nice rules (lie-lay, who- 


whom, and pronominal reference, for examples) will have to cultivate 
linguistic numbness. 


But overall what can be confidently predicted is that the Big Present 
Transition will bring to pass a GREAT TRANSFORMATION of attitude, 
world view, and perspective on a large scale. A new social order is in the 
making, and it will transpire (not without hitches along the way!) under the 
combined banners of Environmentalists, Civic groups (except the AARP and 
the gun lobby, I hope), positive Institute of Noetic Sciences programs like the 
Pathfinding Inquiry started by Willis Harman, and others. For a time these 
efforts will chiefly just add to our social fragmentation and negativity. Over 
time, however, skillful synthesizers in our society will show us how to put 
fragments together and make a new and better whole. I hope the ARPR will 
be one of these synthesizers. 


Claire Groben Walker, Ph.D., a retired teacher and recipient of the 
first Pushkin gold medal awarded in the western hemisphere by the 
International Association of Teachers of Russian Language and Lit- 
erature for her work in dissewinatng knowledge of the Russian lan- 
guage, is a lecturer and writer who is the editor of The Journal 

of Religion and Psychical Research and the ARPR Bulletin. She is 
on the Board of Trustees of The Academy of Religion and Psychical 
Research and resides at 14001 Thunderbird Drive, 4-K, Seal Beach, 
CA 90740 
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THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
Annual conference 1997 Proceedings 


THE RETURN OF THE DREAM AS A DIRECT EXPERIENCE OF GOD 


c. Rosemary Ellen Guiley 1997 


Virtually all religions value dreams as a direct connection to the divine. Yet, 
individual dreamwork has often been discouraged in favor of maintenance of power by an 
intermediary priest class. In the West, dreams have lost power since about the fourth 
century CE. As a result, a source of great spiritual richness has nearly been lost. The advent 
of psychotherapy in the late nineteenth century restored an importance to the dream. 
However, the rightful role of the dream as an important part of spirituality still needs to be 
recovered in order to further our collective evolution of consciousness. 


Our dreams have tremendous wisdom. We have known this since ancient times. We 
have looked to dreams for solutions to problems, for windows into the future, for healing, 
and for understanding and integration of our psyches. We have also known since ancient 
times that dreams connect us to a larger reality--they are mystical, transcendent and 
transpersonal. Dreams can give us a direct experience of God. Sometimes this mystical 
quality of dreams is unmistakable and leaves a lasting impression. Other times it is more 
elusive, and escapes us altogether if we are not paying attention to the nighttime landscape. 

Despite the proliferation of dream guidebooks today, many people don’t examine 
their dreams, perhaps because they haven’t learned the language that dreams speak. 
Dreamwork is important, not just for personal benefit, but for the benefit of the soul. Our 
dreams are playing an important role in the evolution of human consciousness. The more 
we awaken to our dreams, the more we will progress. 

Traditions of dreamwork exist around the world. In the West, we have a rich 
dreamwork heritage, but nearly lost it in the development of dualistic thought. It is time to 
reclaim our heritage and build upon it. 


Historical overview of Western dreamwork 

The direct connection to God through dreams was seen by the ancients as a divine 
gift. People did not have dreams; they were given dreams. The gods sent them in answer to 
human need and pleas for help. Dreams occupied a bridge world--the mundus imaginalis 
(world of imagination)--between the world of matter and the world of spirit. The appearance 
of a god in dreams was taken as the actual appearance of a god. The same was true for the 
appearance of the dead. 

Our Western tradition of dreamwork dates to the Sumerians, Assyrians and 
Babylonians, who studied dreams for omens of state and political import, and for solutions 
to community disputes and problems. Dream incubation was practiced, and correct 
interpretation--in order to ensure good fortune--was an art. 

The early Egyptians, Greeks, Romans and Hebrews paid great attention to dreams. 
In dreams, the gods spoke, delivered messages about the future, and provided medical 
diagnoses and healing cures. In Greece and Hellenic Egypt, incubation temples for healing 
were dedicated to the gods of dreams: Serapis in Egypt and Aesclepius in Greece. Hundreds 
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of such temples were built throughout the Mediterranean. Pilgrims would undergo elaborate 
rituals prior to sleeping for answers to health problems, or for healing that would occur 
directly in the dream itself. Dreams by proxy were practiced; if someone were too ill or 
unable to travel to a temple, another could go and dream in his place. 

Records show that the ancients had an understanding of the dynamic unconscious and 
of cognitive states, emotional reactions and subtle endocrine system functions, all of which 
were brought into play in the rituals of the dream temples. Rituals involving snake images 
(a totem of Aesclepius) may have had the purpose of stimulating kundalini, or “serpent 
power.” 

The Greeks raised dream interpretation to a high level of sophistication. Plato called 
dreams “the between state,” a real place where human consciousness can meet the gods and 
demi-gods who are otherwise inaccessible. He said that dreams are another way to know 
world besides sense and experience. His “between state” can be seen as part of the mundus 
imaginalis, the bridge between the worlds of matter and spirit. 

The early Jews and Christians placed a high value on dreams as the direct voice of 
God. Both Old and New Testaments contain numerous examples of dreams and waking 
visions, affirming these as ways that God speaks to the human consciousness. Often there 
is little, if any, distinction between the dream during sleep and the vision during waking 
consciousness. Both were seen as windows into the realms of angels and God. Like their 
predecessors, the appearances in dreams of otherworldly figures such as angels or the dead, 
were seen as real. 

The first Biblical reference to a dream is found in Genesis 15:12-16. While the 
prophet Abram was in a deep sleep, God gave him the prophecy that Abram’s descendants 
would be enslaved in a foreign land (Egypt) for 400 years, but that they would be liberated 
with great possessions and return to their own land. 

Many other Biblical prophets and leaders were inspired by dreams or visions, 
including Jacob, Joseph, Samuel, Jeremiah, Isaiah and Ezekiel. Saul summoned the dead 
Samuel by necromancy because God had ceased speaking to him through dreams and 
prophets. Daniel was ordered by King Nebuchadnezzar to remember and interpret the king’s 
own dreams. Solomon’s dreams are mentioned, as are the dreams of Elijah. The Psalms 
contain three references to visions and dreams, as well as dreamlike imagery. 

The New Testament contains important dream episodes that affect the course of 
religious history. Joseph was told in a dream to marry Mary despite her being with child. 
Later, a dream warned him to take his family and flee to Egypt in order to save the baby 
Jesus from death; another dream told him when to return home. Jesus had dream-like 
visionary experiences during his baptism--the heavens rent and the dove of the Holy Spirit 
descended upon him--and with angels and demons. Pontius Pilate’s wife was warned in a 
dream that her husband should have nothing to do with Jesus. In Acts, the apostles 
experienced transforming dreams; Peter was told how Gentiles fit in with God’s plan. Paul 
was called to Macedonia in dream or vision. The Book of Revelation was given to John in 
a vision that may have been a dream. 

These Biblical dreams/visions are characterized by the voice of God (direct audition), 
the appearance of angels as messengers, bright lights, fire and otherworldly images--elements 
that still appear in transpersonal dreams today. 

The early Christian Church Fathers reaffirmed the Old Testament tradition of God 
speaking through dreams and visions. Justin Martyr, Irenaeus, Clement of Alexandria, 
Origen, Tertullian, Athanasius, Augustine, John Chrysostom, Anthony, Basil the Great, 
Gregory of Nazianzen, Gregory of Nyssa, Ambrose, Gregory the Great, and John Cassian are 
among those who described the dream as a means of revelation, a means of maintaining 
proper contact with God, and a means of contacting the dead and receiving messages from 
angels. 
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The dream declines in importance 

Despite the value given dreams, skepticism about them existed even in the ancient 
world. Among the Greeks, Aristotle, the pupil of Plato, believed that dreams arose from 
natural causes and had no unique importance. The Israelites were wamed repeatedly by God 
not to listen to all dreamers and soothsayers. Moses was told by God that God spoke to other 
prophets through dreams, but face to face to Moses. Jeremiah was instructed several times 
by God to ignore the dreams of various unnamed prophets, who lied and deceived. 

Attitudes towards dreams began to change significantly in the fourth century CE with 
Jerome, who translated the influential Latin Vulgate edition of the Bible. Christian scholar 
Morton T. Kelsey has shown that Jerome seems to have deliberately mistranslated a Hebrew 
word so as to condemn dreams as witchcraft or soothsaying. 

Interestingly, Jerome scorned dreams after experiencing a life-changing dream of his 
own. The dream occurred when he was a still a pagan scholar, though he called himself a 
Christian. In the dream, he was caught up in spirit and taken before the seat of the Judge. 
Radiant beings stood around while God excoriated him for his pagan interests. Jerome was 
scourged. He pledged to devote himself solely to Christianity. When he awoke, he was sore 
and bruised from the dream scourging. 

After this event, Jerome retired to the desert as a hermit for several years. He then 
resumed his career as scholar and biblical consultant, and headed a monastic community in 
Bethlehem. 

Jerome sided with Jeremiah in skepticism about dreams. He agreed that dreams can 
be a vehicle of revelation to a soul, but also held that the impure and unrighteous could twist 
dreams for their own self-serving ends. He declared that the word of God could not be 
sought through pagan practices of dream incubation, such as offered in the Aesclepian 
temples, 

Jerome’s greatest accomplishment was to translate the Bible from Greek and Hebrew 
into Latin. According to Kelsey, Jerome’s mistranslation was of the Hebrew term anan, 
which means witchcraft or soothsaying. Anan appears ten times in the Old Testament. 
Seven times Jerome translated it as “witchcraft.” Three times he translated it as “observing 
dreams.” For example, Leviticus 19:26 was changed from “You shall not practice augury 
or witchcraft” (soothsaying) into “You shall not practice augury nor observe dreams.” The 
mistranslation is curious, says Kelsey, in light of the fact that Jerome was an excellent 
scholar and correctly translated the term seven other times. Kelsey concludes that the 
mistranslation may have been deliberate, perhaps because of Jerome’s frightening dream. 

Jerome’s translation of the Bible remained the authoritative version up until the mid- 
twentieth century. Recently the New Oxford, New Jerusalem and other modern editions of 
the Bible have restored the original meaning of anan. 

In the thirteenth century, Thomas Aquinas, the greatest scholar of the Christian 
church, added to the decline of the dream by supporting the Aristotlean view that our 
knowledge of the world must come only through sense experience and rational thought. 
Aquinas wanted to modemize the church, and felt Aristotle’s philosophy would do so. 
Aquinas said that dreams have no significance because we have no direct contact with 
spiritual reality. Thus he denied the reality of the mundus imaginalis. 

Aquinas had a profound impact on the subsequent development of Western thought. 
The mundus imaginalis receded from religion and philosophy, but remained a part of the 
Western mystery tradition, kept alive by alchemy and other esoteric streams of thought. 

Like Jerome, Aquinas had life-changing dreams that altered the course of his work. 
During his composition of his great work, Summa Theologica, he struggled with completing 
a theological passage. One morning he suddenly dictated it with ease. He told his scribe that 
he had had a dream in which he dialogued with the apostles Peter and Paul, and they told 
him what to say. 

Later Aquinas suddenly quit work on Summa Theologica. He said to his scribe, “I 
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can do no more. Such things have been revealed to me that all I have written seems like 
straw, and I now await the end of my life.” (Kelsey 1991, 156) Speculation is that Aquinas 
actually had a shattering revelation in a dream. 

The Reformation of the sixteenth century brought the end of widespread belief in 
miracles and supernatural events. By the eighteenth century, the dream was nearly dead as 
a spiritual experience. At the popular level, dream interpretation was sought from wizards 
and astrologers, and was the subject of magical formulae and various divination handbooks. 

Influential philosophers also contributed to the spiritual demise of the dream. For 
example, Renee Descartes supported the Aristotlean view. Like Aquinas, he thought dreams 
to be merely the products of food eaten. And, like Jerome and Aquinas, he disparaged 
dreams yet was influenced by them himself. One of Descartes’s most important 
philosophical works, Discourse on Method (1637) was inspired by a dream. 


Psychotherapy renews interest in dreams 

In the late nineteenth century, psychological explanations were applied to dreams. 
In his pioneering work, The Interpretation of Dreams (1900), Sigmund Freud said dreams 
were the "royal road" to the unconscious. He considered them wish fulfillments of repressed 
infantile desires. Events during the day, which Freud called "day residues,” triggered 
nocturnal releases of these repressed elements in the form of dreams. Freud said dreams 
have no practical importance, even were part of neuropathology and “a class of abnormal 
psychical phenomena.” (Van de Castle 1994, 115) Freud later accorded dreams a little more 
importance, but it was his pupil Carl G. Jung who plunged fully into the dreamworld. 

Jung considered dreams to be the expression of contents of the personal unconscious 
and the collective unconscious. He said the purpose of dreams is compensatory: to provide 
information about the self, achieve psychic equilibrium or offer guidance. He believed that 
dream symbols from the collective unconscious have universal, or archetypal, meanings, but 
those from the personal unconscious do not, and take on meaning from the individual's 
experiences, beliefs and cultural, racial, ethnic and religious heritage. Jung also observed 
that dreams are alchemical, that is, they are related to the process of spiritual transformation. 
And, he restored the ancient idea of the mundus imaginalis, bringing dreams into this bridge 
world. 

Three levels to the dream emerged. One is the objective level, in which there is a 
direct relationship between the dreamer and the images in the dream. A second is the 
subjective level, in which the dream images, animate or inanimate, are pieces of the dreamer 
(this was further developed by the Freudian-trained analyst Fritz Perls in his gestalt technique 
of dialoging with the dream images). A third is the compensation previously mentioned. 

Since Freud and Jung, other theories adding to their work have been put forward on 
the nature, function and meaning of dreams. But the examination of dreams still was 
discouraged from lay participation as late as the 1970s. It was considered dangerous to look 
too deeply into one’s own dreams; dreamwork was best handled by a trained analyst, who 
became the substitute for the ancient dream priest or interpreter. 

Since about the 1970s, dreamwork has entered the public domain. Rather than being 
dangerous, individual dreamwork has proved fruitful in many areas. Researchers have 
explored the diagnostic and healing content of dreams, the psi content of dreams and the 
nature of lucid dreams and shared dreams. But as much as dreamwork has flourished in the 
twentieth century, there is still a tendency to view the dream analytically. We see dream 
images primarily as pieces of ourselves. We look primarily for personal meaning in relation 
to our daily lives. That approach has much value, but it is only part of the picture. We need 
to look beyond to the collective meaning of dreaming. In various tribal cultures, the dream 
has little or no personal meaning, but only a collective meaning. The dream is a divine gift 
necessary for the whole to survive and thrive. Skills, creativity and the very world itself are 
dreamed into existence. 
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We find the same idea of collective meaning in new physics. In the theory of the 
implicate order, theoretical physicist David Bohm sees the universe as single and whole, and 
the consciousness of humankind as one mind. Thus all dreams are part of the one mind and 
single universe--a view expressed in Our Dreaming Mind by Robert L. Van de Castle, 
clinical psychologist and prominent dream researcher and former director of the Sleep and 
Dream Laboratory at the University of Virginia Medical School. 


A hunger for experience of the sacred 

Since the tum of the twentieth century we in the West have experienced an increasing 
desire for direct visionary experience. This desire comes in response to alienation from a 
stale religious mainstream, and to a rise in personal exceptional human experience. Dreams 
are one of the best sources of direct visionary experience. The spiritual or transpersonal 
dimensions of dreams should be acknowledged more, and dreamwork should be integrated 
into spiritual, religious, family community, social and even political areas. 

How should we view the dream? We should see the dream not so much as a story 
of life, but as a real event which has its own objective integrity, and which expresses the 
teality of the soul. We must look at dreams not as having one meaning, but of having 
several, simultaneous meanings: 

1) Personal level. Everything in a dream expresses a part of ourselves. We find 
meaning in day residues and symbols expressing mundane events and emotions. 

2) Archetypal level. Some elements in a dream express archetypal energy from the 
collective unconscious. These images exist in their own right in the dream and must be 
experienced as such. 

3) Transpersonal level. Dreams are experiences of cosmic consciousness, in which 
the fabric of the universe is revealed to us. The boundaries of time and space disappear. We 
see the past and the future and realize the ever-present now. We see into other realms, such 
as the kingdom of angels, the dimensions of the ascended masters and the land of the dead. 
We hear the voice of God. We are linked to the consciousness of all sentient beings. 

Thus the meaning of dreams is not the either/or of dualistic thinking, but the both/and 
of mystical thinking and quantum physics. Dreams can help us reunite the realms of matter 
and spirit. 


The future of the dream 

As we evolve our consciousness, dreams will be seen less as personal events and 
more as transcendent, collective events. Dreams will be accorded more importance and be 
given more public function. Here are some areas in which dreams can have a big impact: 


Parapsychology 

Study of the psychic nature of dreams has been an interest in parapsychology since 
psychical research became organized in the late nineteenth century. Frederic W.H. Myers, 
one of the founders of the Society for Psychical Research (SPR) in London, included dreams 
in his concept of the subliminal, that which is beneath the threshold of ordinary 
consciousness. Dreams, he said, have an “unexplained potency” of their own that goes 
beyond the experiences of the waking self. 

Parapsychology has demonstrated the psi content of dreams in numerous studies. Of 
ESP experiences in general, dreams are involved in 33 to 68 percent of all cases. In 
telepathic cases, dreams are involved in 25 percent, and in precognitive cases, approximately 
60 percent. About 10 percent of ESP experiences occur when an individual is at the border 
of sleep. Individuals who undergo ESP tests in laboratories sometimes have precognitive 
dreams about elements in the tests. 

The most famous dream psi research was conducted in the 1960s by Montague 
Ullman and Stanley Krippner at the Dream Laboratory of the Maimonides Medical Center 
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in Brooklyn, New York. When subjects were in REM (rapid eye movement) stages, a person 
in another room attempted to telepathically transmit a target art image, usually depicting 
people and archetypal in character. The subjects were then awakened and asked to describe 
their dreams. The next day, they were shown several possible targets and asked to rank them 
in terms of matching the content and emotions of their dreams. In some cases, the dream 
correspondences would occur one to two days after the target had been transmitted. Overall, 
the correlation of dream images to target images was significantly above chance. The rapport 
between agent and subject was an important factor in success. Characteristics which 
indicated an ESP influence included unusual vividness, colors and detail, and a somewhat 
puzzling nature to the dreamer. 

Parapsychological interest in dreams has lessened, but continues with small studies. 
This field could make a major contribution to dream research by examining the dream as an 
exceptional human experience. We need to study more the transpersonal aspects of 
dreaming, and how dreams connect us to a pool of consciousness that extends to the infinite. 
Such research would have an impact on all the areas discussed here. 


Lucid dreams 

In a lucid dream, the dreamer is mildly to acutely aware of the fact that he is 
dreaming. The unusual characteristics of the lucid dream may further our understanding of 
how the dream can provide us a more direct experience of God. Some researchers believe 
that lucid dreams hold great potential as tools for creativity and healing. 

There are varying degrees of lucidity in dreams. At the lowest level, one awakes 
from a realistic dream and realizes it was a dream, not waking reality. At the highest level, 
one is aware of the dream as it takes place, and can influence its course and outcome. The 
form taken by a lucid dream seems to mirror the dreamer’s mental state. The initiation of 
awareness of dreaming can be triggered by various factors, such as the stress of a nightmare, 
incongruous elements, or a spontaneous recognition that the reality is different from waking 
reality. Generally, lucid dreams are characterized by brilliant light, intense emotions, 
heightened colors and images, flying or levitation, and a sense of liberation and exhilaration. 
Some are mystical in nature. 

Nearly everyone has at least one lucid dream during life, and a very few people dream 
lucidly often. In the fourth century BCE, Aristotle mentioned the existence of lucid 
dreaming. The earliest extant written account of a lucid dream in Western history is 
contained in a letter written in 415 CE by Augustine, who described the lucid dream of a 
Carthaginian physician, Gennadius. 

Modern interest in lucid dream research was stimulated in the late 1960s by an 
overview study by British researcher Celia E. Green, and by the subsequent work in the 
1970s and 1980s by Keith Heame, British parapsychologist, and by the American researchers 
Ann Faraday, Patricia Garfield and Stephen LaBerge, among others. LaBerge is founder of 
The Lucidity Institute in Palo Alto, California. 

Lucid dream studies have been inconsistent. Some have demonstrated that with 
practice--using concentration, auto-suggestion and other mnemonic techniques--individuals 
can cause themselves to dream lucidly or exert greater control over their lucid dreams. The 
art of controlling dreams certainly is not new; the earliest recorded mention of lucid 
dreaming as a learnable skill dates to eighth-century Tibetan yoga practices. P.D. Ouspensky 
taught himself how to enter lucid dreams from a waking state; he called them "half-dream" 
states. 

Lucid dream advocates believe that the skill of lucid dreaming can be applied to 
creativity, problem solving, relationships, health and the riddance of nightmares. LaBerge’s 
subjects report that with practice, they can increase the number of lucid dreams they 
experience on a regular basis. LaBerge taught himself how to lucid dream on demand in 
order to participate in laboratory research. 
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Significant similarities between the highly lucid dream and the near-death experience 
(NDE) are the transcendent feelings and the brilliant light. Oliver Fox, a lucid dreamer and 
researcher of the early twentieth century, believed the presence of the light to be a symbol 
of the evolution of humankind. More recently, researchers such as Scott Sparrow, a 
psychologist affiliated with the Association for Research and Enlightenment (A.R.E.) in 
Virginia Beach, Virginia, see lucid dreams as a means of evolving one’s own “Inner Light.” 
The light in the dreams represents the Divine, says Sparrow, and the purpose of the lucid 
dream is to help us merge with the Divine Light. Sparrow compares the lucid dream light 
to the Clear Light of Tibetan Buddhism, a state of illumined consciousness. 

[There is not space here to consider the complex dream traditions of the East. 
Tibetan Buddhism has a sophisticated dream yoga, part of the Six Doctrines or Truths, in 
which the yogi learns lucid dreaming at will. Through this is learned the illusory nature of 
both waking and dreaming states. The Bardo, the 49-day stage between death and rebirth, 
is described as an extended dream state. Dream yoga teaches how to die and be reborn 
without loss of memory.] 


Creativity 

Dreams have always provided inspiration for solutions to problems, ideas for 
inventions and artistic expressions. For example, artist and poet William Blake found 
dreams to be a continuing source of inspiration as well as artistic subjects, as did Salvador 
Dali and other artists of the surrealistic schools. The idea for Dr. Jekyll and Mr. Hyde came 
to author Robert Louis Stevenson in a dream, and inventor Elias Howe conceived of the 
sewing machine from a dream. 

Dreams can serve not only artists, but science and the corporate world as well. 
Intuition training has already become vogue in the corporate world; dream incubation 
practices should be added to business brainstorming tools. 


Healing 

The ancients were right--dreams do forecast and diagnose health problems, and even 
become the medium for physical healing itself. Ancient records report that all kinds of 
ailments and conditions were cured with the help of dreams, from chronic illnesses to 
blindness and lameness. 

Dreams that forecast the start of illness, called “prodromal” dreams, have been 
reported in the West since the time of the Greeks. Jung, too, observed them. He noted 
patients who dreamed of destruction or injury to horses -- the archetypal symbol of the 
human body -- and subsequently were shown to be in the early stages of serious illness, such 
as cancer. 

More recently, Patricia Garfield is among researchers recognizing the connection 
between dreams and health. Garfield states, “Your dreams can help keep you healthy, warn 
you when you are at risk, diagnose incipient physical problems, support you during physical 
crises, forecast your recuperation, suggest treatment, heal your body, and signal your return 
to wellness.” (Garfield 1991, 17) Of course, dreams should not be a substitute for medical 
treatment but should augment it, especially in the areas of prevention and diagnosis. 

Garfield’s rediscovery of the role of dreams in healing came in 1988 when she fell 
and broke her wrist. After surgery, she underwent physical therapy. Her recuperation was 
slow and painful. She soon realized that her dreams were undergoing a radical 
transformation during this process, dramatizing each phase of the recovery. Through her 
research and work with patients, Garfield began to understand the many symbolic metaphors 
dreams use to communicate information about wellness and illness. Dreams, she found, 
contain crucial bits of information about the condition of the body. Dreams also deliver 
information about remedies and treatments. 

Physical healing can take place during dreams. Dreamers dream themselves whole 
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from accident and illness, and report miraculous or tremendous improvement after a dream, 
such as the following testimony from a woman: “I had a lump in my breast which I took apart 
inside my body in a lucid dream. It was a beautiful, geodesic cathedral-like structure! A 
week later the lump was gone.” (LaBerge & Rheingold 1990, 226) Such results are similar 
to those reported after prayer. 

Characteristics of in-dream healings include bathing the body in light or love, 
applying energy healing techniques, and being healed by mysterious, otherworldly beings. 
A woman with chronic pancreatitis had this dream the night before going to the hospital for 
surgery to remove a cyst: 

“I was walking along the beach at sunset and came upon a young woman. She smiled 
at me and told me to lie down and rest. I did as I was told. I remember feeling warm and very 
comfortable. The woman then walked around me and walked away. I woke up at 4:00 a.m. 
on the dot and knew that my grapefruit-size cyst was gone. I had been able to cup it in my 
hand before I went to bed. I was absolutely pain free. I ate for the first time in months. I had 
been on a liquid diet up until then. 

“I still have pancreatitis but was spared an operation that night. My doctor could not 
believe that the cyst just disappeared overnight and said that if it had burst I would have 
definitely been rushed to the emergency room.” (Guiley, in press) The dreamer associated 
the woman with a guardian angel. Her story parallels the types of dream cures recorded at 
Greco-Egyptian incubation temples. 

Doctors and other health care professionals should be educated in dreamwork to take 
advantage of this means of body-to-mind communication. 


Dying and death 

Dreams also help to prepare an individual for death. Terminally ill patients often 
have transitional dreams, such as entering beautiful gardens, crossing bridges or walking 
through doorways. These occur shortly before death and often bring profound peace of mind. 
In some Native American traditions, “big dreams” reveal after-death maps for souls to 
follow. 

If the true purpose of dreams is to further the evolution of the soul and reconnect us 
to God, then an active dreamwork undertaken during life will help prepare for transition. 

Hospice workers and others caring for the terminally ill should be trained in 
dreamwork, so that the power of transitional dreams is allowed full expression. 

After death, the dead frequently appear in dreams, offering consolation, advice and 
a sense of protection and companionship. These dreams can be seen as part of the grief 
processing, and also as real events occurring in the mundus imaginalis. Dreams of the dead 
typically carry a strong emotional impact. They should not be brushed aside or explained 
away, but accepted as part of a reality that spans dimensions. 

Counselors, therapists and religious leaders should be trained in dreamwork. 


Family counseling 

The collective importance of dreams has been recognized since ancient times, when 
professional dream interpreters helped others find meaning in their nighttime experiences. 
Various societies have practiced, and still practice, forms of community dreamsharing, in 
which dreams are placed before the public for interpretation and action. 

A group dreamwork technique called the “dream helper” has brought home to a 
Westem audience how connected we are through our dreams. It was developed in 1975 by 
Henry Reed, a psychologist affiliated with the A.R.E., and Robert L.Van de Castle. The 
“dream helper” turns the psi content of dreams into a service. In this technique, one person 
in a group is the focus, and has a situation or problem. The matter is not discussed with the 
group; rather, the group tunes in through prayer, meditation and ritual, and then sleep. The 
resulting dreams are compared the following morning, and examined for content related to 
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the focus person’s problem, which is then revealed. 

This technique consistently surprises participants with the prevalence of shared dream 
elements and telepathy. Invariably, dreamers hit on different perspectives of the issue, 
providing illumination for the focus person. 

Other researchers exploring the shared content of dreams find that families have 
common links in their dream imagery. Edward Bruce Bynum, one of the leading researchers 
in this field, observes that family dreams offer a potential for healing that is often ignored by 
both medicine and clinical psychology. “Working with dream imagery and dream symbolism 
in a family or a larger group situation greatly expands one’s own boundaries, yet maintains 
a sense of external cohesiveness and integrity,” says Bynum. “This often stimulates similar 
processes in others. One can begin to see how an issue in one’s own life is stimulated and 
unfolds systematically in the lives of others with whom one is intimately involved. This 
occurs on both a psychological and a somatic level.” (Bynum 1993, 192) 

Dreams can also provide a safe way for family members to express themselves, 
Parents especially can benefit from the dreams of their children, who often are reluctant to 
communicate verbally. 


Politics and leadership 

In ancient times, kings and other heads of state included dream interpreters in their 
cabinets of advisors. This idea bears reconsideration for modern times. The dreams of our 
leaders could yield valuable information that might include psi, shared imagery, potential for 
conflict and potential for agreement. 

An analogy can be found in the practices of Pope Pius XI (1857-1939; pope from 
1922-39). Pius XI was renowned for his superb diplomacy. He freely acknowledged that 
angels--residents of the mundus imaginalis--aided him in many delicate dealings. “Prior to 
a meeting with someone whom he needed to persuade, he would pray to his own guardian 
angel, recommending his argument, and asking him to take it up with the guardian angel of 
the other person. Sometimes Pius XI would himself invoke the guardian angel of the other 
person, asking to be enlightened as to the other's viewpoint. Once the two angels reached 
an understanding...then the situation involving himself and the other person became 
smoother.” (Guiley 1996, 159) 

From the standpoint of the mundus imaginalis, there is little difference in petitioning 
angels for help and in petitioning dreams for help. The dreams of our leaders could serve as 
focal points for the collective conscious, providing guidance for us to realize the collective 
dream of humanity. 


Religion and spirituality 

In the West, our dream life is routinely excluded from our religious life. Thus we 
have cut ourselves off from an important source of information, inspiration and integration. 
As Kelsey observes, from the Christian point of view nothing is more important to the health 
of the personality than its relationship to God. Dreams mirror and speak to that relationship. 
However, most of mainline Christianity is still prejudiced by dualism. “Listening to the 
dream can help us break out of this prejudice and realize that God, the Holy Spirit, and the 
spiritual realm are very close to us,” he says. (Kelsey 1991, 213-214). 

Kelsey argues that the best place for the practice of dreamwork is within the Christian 
community. “The very conservatism of the church is our safeguard when we deal with the 
dream and the realms of reality that it expresses. Christian leaders need training in this 
aspect of our lives.” (Kelsey 1991, 214) 


Spiritual awakening 
Pursuit of a spiritual path, whether within a religion or within an esoteric tradition, 
brings profound changes in dreams that call for understanding. The dreams of the initiate 
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become increasingly transpersonal, reflecting a deepening awareness of higher realities. 
Rudolph Steiner stated that the higher soul is actually born during deep sleep, when we are 
in a world different from the sensory one and better able to perceive the spiritual world in its 
own character. “Our dreams lose their meaningless, disorderly and disconnected character 
and begin to form an increasingly regular, lawful and coherent world,” he said. “As we 
evolve further, this new dream-born world not only becomes the equal of outer sensory 
reality with regard to inner truth, but also reveals facts depicting, in the full sense of the 
word, a higher reality.” (Steiner 1994, 163) It is the task of the initiate to bring the truths of 
the inner realm into expression in the outer realm. 

Transpersonal dreams can accompany kundalini awakenings. Jung saw images 
associated with kundalini in the dreams of his patients. Especially common are psi dreams, 
lucid dreams, dreams of spiritual guides, and dreams of merger with Christ, cosmic 
consciousness, a unified whole or a transcendent reality. 

Special attention to such dreams can facilitate integration of a spiritual awakening, 
as well as the evolution of the collective consciousness. 


Survival of the human species 

Montague Ullman has advanced the hypothesis that our dreams are not concerned 
primarily with us as individuals, but rather with the survival of the human species. Granted, 
we are the stars of our nightly shows, but if we look beyond the personal meanings of dreams 
we see that they do address a larger social arena. Our dreams are brutally honest, telling us 
how we truly feel about ourselves and about life. They often concern our “disconnects,” not 
only about our personal life but about societal issues, and how we as individuals are affected 
by those issues. Dreams reveal to us our state of connectedness to the whole of humanity, 
and how we feel about it. 

The human species has been so fragmented into different cultures and geographies 
that the survival of the whole is at risk, says Ullman. Dreams “move us toward a more 
realistic assessment of the nature and depth of social disconnects that perpetuate the 
historically determined fragmentation that the human species has been subjected to down 
through the years.” (Ullman 1995, 6) Genetically imbedded within each of us is a concern 
for the unity and survival of the species. Dreamwork, especially in groups, can bring fresh 
perspectives to how we should deal with collective concerns. It can also foster a stronger 
sense of connectedness, which in turn promotes the survival of the species. 

We can find support for Ullman’s hypothesis in the model of the implicate order. If 
the universe is indivisible and dreams emanate from a collective source, then the primary 
purpose of dreams concerns survival--and evolution--of the whole. 


The dream of humanity 

Dreams have suffered a decline not only in the West, but in other societies as well. 
Researcher Kelly Bulkeley notes that “dreams can be deeply affected, and severely disrupted, 
by antagonistic cultural and social forces.” (Bulkeley 1995, 158) In the West, dualism and 
science diminished our value of the dream as a source of spiritual nourishment and power. 
Bulkeley documents cases demonstrating that as white civilization has encountered, 
conquered and influenced tribal societies, their dream lives have been adversely affected. 
If dreams serve a vital role in the survival of the human species, then we are tearing the 
spiritual fabric that unites us. 

The evolution of our consciousness is pulling us more and more into the realization 
and experience of our interconnectedness. This is the “noogenesis,” or growth of the 
collective human mind within the biosphere of Earth, envisioned by Teilhard de Chardin; the 
“supramental mind” envisioned by Sri Aurobindo; and other similar states of group 
integrated consciousness described by mystics, futurists and philosophers. 

Dreams are one of our most important tools for facilitating this evolution. The inner 
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world of the dream can help us experience the renewal and creative power to transform the 
outer world. Dreams are a true direct experience of God--a nightly call of the Divine. 
Dreams are accessible to all persons, regardless of station in life. 

The dream is not just an encounter with the Divine, but also a metaphor for our 
ability to be visionaries -- to dream the big dreams that advance civilization. We must honor 
our dreams. We must see them not from just a self-serving standpoint, but from a 
transpersonal standpoint as well. Every dream contains elements of the voice of God, some 
more so than others. When we attune our inner ear more to that voice, we realize ourselves 
on a higher level and move closer to merger with the One. 
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Abstract: More and more scientists are-turning spiritual; they are looking 
for the laboratory where one could study the inner consciousness of the 
scientist, and not just the outside physical world. There is an absolute 
source, and Oneness can be realized through meditation. We are the 
permanent element called Soul or Atman and the Soul is akin to God. One 
may have a guru, but it is not necessary, help comes from nature in many 
different ways. There is a "Psychic Being" who mediates between the Soul 
and God, and helps the seeker from time to time. Knowers of Truth are 
talking about the procedure and steps freely; however, only those who are 
ready may get the benefit. 


1. The Common Ground in Various Religions: The search for a common 


ground has been going on for quite some time and there have been some 
pleasant outcomes. Huston Smith talked about the "Human Unanimity” and 
the "Primordial Tradition" in his book Forgotten Truth (Smith 1976). Aldous 
Huxley has said that, "...happily there is a Highest Common Factor of all 
religions, the Perennial Philosophy which has always and everywhere been 
the metaphysical system of the prophets, saints and sages. It is perfectly 
possible for people to remain good Christians, Hindus, Buddhists, or 
Moslems and yet be united in full agreement on the basis of doctrines of the 
Perennial Philosophy. The Bhagavad-Gita is perhaps the most systematic 
scriptural statement of the Perennial Philosophy" (Prabhavananda and 
Isherwood 1995, xxi). 


As found by Aldous Huxley, the Perennial Philosophy of Bhagavad-Gita 
has four fundamental doctrines: 


First: There exists the phenomenal world of matter and individualized 
consciousness - the world of things and animals and men and even gods - the 
manifestation of a Divine Ground within which all partial realities have their 
being, and apart from which they would be non-existent. 


Second: Human beings are capable not merely of knowing about the Divine 
Ground by inference; they can also realize its existence by direct intuition, 
superior to discursive reasoning. This immediate knowledge unites the 
knower with that which is known. 
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Third: Man possesses a double nature, a phenomenal ego and an eternal Self, 
which is the inner man, the spirit, the spark of divinity within the soul. It is 
possible for a man, if he so desires, to identify himself with the spirit and 
therefore with the Divine Ground, which is of the same or like nature as the 
spirit. 


Fourth: Man's life on earth has only one end and purpose: to identify himself 
with the eternal Self and so to come to intuitive knowledge of the Divine 
Ground. 


In Hinduism the Divine Ground is Brahman, who is reincarnated as Lord 
Krishna who spoke Bhagavad-Gita. Accordingly, He is the OM in all Vedas, 
the word that is God, the only doer, the womb of all beings and the creator of 
every thing that exists. He is the Atman that dwells in the heart of every 
mortal creature and is capable of reunion through meditation upon Himself. 
According to Krishna, it is perfectly natural that different people should have 
diverse methods and even distinctive individual objects of worship. All roads 
lead to Rome - provided, of course, that it is Rome and not some other city 
which the traveller wishes to reach. A similar attitude of charitable 
inclusiveness, somewhat surprising in a Moslem, is beautifully expressed in 
the parable of Moses and Shepherd, told by Jalaluddin Rumi in the second 
book of Masanavi. In Mahayana Buddhism the Divine Ground is called 
"Mind" or the "Pure Light of the Void", the place of High Gods is taken by 
the Dhyani Buddhas. è 


The well-known quote from the Bible says, "In the beginning was the 
Word, and the Word was with God, and the Word was God, and everything 
that was made was made with the Word, and there was nothing that was not 
made with the Word". There are three things that are quite clear from this 


passage: 


* the first thing that came to exist in the universe was the Word (or Logos) 
* the Word was nothing but God Itself 


* everything else whatsoever that came to appear in the universe, was 
created by the WORD-GOD. 


The Word-God is unique, self-existent and the cause of all causes. It is the 
only doer, no one else. 


The well-known Sikh Saint Guru Nanak, said the following soon after his 
Self / God - realization: "Eck Onkar Satnam, Karta Purukh Nirbhau Nirvair, 
Akal Murat Ajuni Saibham, Guru Parsad Jap, Aadi such jugadi such hai vi 
such, Nanak ho si vi such”. This means that there is only one God in the form 
of the "Sound of Onkar ( Aum )" called Satnam, It is the only doer of all 
things , It is fearless and does not have enmity with anyone, It is the timeless 
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personality, It has no sex and is established in Itself or is self-existent, It can 
bless us as the blessings of the Guru in meditation, It was true in the 
begining, It was true before the counting of any time period (yuga) had 
begun, It is true today and Nanak says that It will be true in the future also. 
The three points stated in the previous paragraph from the Bible are 
confirmed: The very first thing to exist in the Universe was the Word or 
Onkar, the Word or Onkar is God Itself and It is the only creator of 
everything that has come to exist in the cosmos - in conformity with 
Hinduism. 


The definition of the Absolute given ‘by Nanak is quite remarkable. It 
covers the basic attributes of God that should be known to an average man or 
woman. The main additional point given in his definition is that God David 
Frawly , Director of the American Institute of Vedic Studies in Santa Fe, 
New Mexico, writes: "...ancient Europe also had a yoga tradition like the 
Hindu that included devotional worship of various gods and goddesses, the 
use of sacred sounds of mantras, a belief in karma and rebirth, the practice of 
meditation, and the idea of self-realization or enlightenment” (Frawly 1992, 
30). According to him these ideas and practices were similarly shared by 
other cultures throughout the world. He found that India, Egypt and Greece 
had much of a common spiritual tradition in the ancient world. A solar 
religion and culture dominated the ancient world. "The ancient Vedas of 
India appear to be the most complete and authentic document of this ancient 
world religion that remains" (Frawly 1992, 32). is appearing as the blessing 
of the Guru in meditation on God Itself. It is worth pointing out that Judaism 
/ early Christianity advocated meditation which was eventually banned by 
the. Later Day priests and ministers of the church. 


Merwan Sheriar Irani, a Sufi Moslem saint of this century, was popularly 
known as Meher Baba after getting this name from his Guru Neem Karoli 
Baba. He achieved Self / God-realization through sustained meditation and 
his teachings were published in three volumes as "Discourses by Meher 
Baba". In vol. 2 he described various forms of meditation. He advocated that 
human psyche had two parts, one part falls within the range of consciousness 
and the other part falls beyond it. "The unconscious part, in its full extent, is 
identical with the power which is behind matter. It is referred to as God by 
the orthodox religions. The Ultimate Reality which is symbolically 
represented through such concepts can be known fully only by bringing the 
unconscious into conscious" (Baba 1967, Vol. II, 39). 


Thus the findings of the Sufi Moslem saint Meher Baba confirm the 
teachings of Bhagavad-Gita and Bible in the sense that behind the 
manifestation of all matter is the unconscious part called God, who therefore 
is the only doer or creator. Furthermore, he used meditation as the tool for 
Self-realization; and identification with the unconscious Self is the way to 
know the Ultimate Reality (God). This is exactly what Guru Nanak taught in 
Sikhism and Lord Krishna said in Bhagavad-Gita. 
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2. We are the Soul or Atman, which is akin to God. The most important 
point to be understood in religion is that we are not the body but the Soul or 
Atman, which is akin to God. First hand witnessing of the Atman by the 
Atman, without any medium or mediator, is what we call "Self-realization". 
And, since the Soul / Atman is akin to God , one knows God either by 
inference or by direct intuition. This is God-realization. In support of this 
paradigm, we have the following: 


"The finding of God is a coming to one's own self. The whole process of 
God-realization is just a game in which the beginning and end are identical” 
(Baba 1967, Vol. II, 17). This is the process which we can call "The Journey 
back to our True Home". What makes God-realization all important is the 
explicit knowledge of all that really is, has been and will ever be, although 
the seeker does not possess anything new. "The soul which is not God- 
realized experiences itself as being finite and is constantly troubled by the 
opposites of fleeting joys and sorrows; but the soul which has realization is 
lifted out of them and experiences the infinite knowledge and the unlimited 
bliss of being God-conscious" (Baba, 1967, Vol. II, 41). In confirmation with 
the Sufi saint Meher Baba, the Hindu saint Nisargadatta Maharaj says, "If 
you expect any benefits from your search, material, mental or spiritual, you 
have missed the point. Truth gives no advantage. It gives you no higher 
status, no power over others; all you get is truth and the freedom from the 
false" (Maharaj 1973, 313). 


Quoting once again Aldous Huxley, on Bhagavad-Gita, "...the spark 
within is akin to the Divine Ground. By identifying ourselves with the first 
we can come to intuitive knowledge of the second....The Hindus 
categorically affirm that thou art that - that the indwelling Atman is the same 
as Brahman" (Prabhavananda and Isherwood 1995, preface). Aldous Huxley 
said that these empirical facts of the spiritual life have been variously 
rationalised in terms of the theologies of the various religions. The literary 
meaning of the words "union" and "deification", used in Hindu tradition, was 
given by Sufi Mansur, for which he was executed. "The significant fact is 
that these words are actually used by Christians and Mohammedans to 
describe the empirical facts of metaphysical realization by means of direct, 
super-rational intuitions. ...In regard of man's final end, all the higher 
religions are in complete agreement” (Prabhavananda and Isherwood 1995, 
preface). 


Saint Asaramji preached that Paramatma is the source of cosmic energy 
which activates our consciousness. That consciousness makes the world of 
dreams in Hita nerve. That consciousness in paralytic state is converted into 
deep sleep. “Attainment of Atman-Paramatma; which is the source of that 
cosmic energy, awareness or knowledge of It for a period of even three 
minutes by someone will not let one suffer the agony of being in the womb of 
a mother again; one becomes a liberated soul" (Asaramji 1994, 1). 
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William Wordsworth, perhaps, also saw his Atman (Soul) and the True 
Home at the point of Self-realization, The passage from his book 
"Intimations of Immortality” makes it quite clear (Zemke 1996, 156): 


"Our birth is but a sleep and a forgetting; 
The Soul that rises with us, our life star, 
Hath had elsewhere, its setting, 

And cometh from a far. 

Not in entire forgetfulness 

And not in utter nakedness, 

But trailing clouds of glory do we come 
From God, who is our home." 


In the words of Nisargadatta Maharaj, "Until one becomes self-realized, 
attains to the knowledge of the self, transcends the self, until then, all these 
cock-and-bull stories are provided, all these concepts” (Maharaj 1973, X). 


It gives one a feeling of great satisfaction that most religions of the world 
have the following beliefs: 
* The Divine Being or Absolute is self-existent and its nature has two 
aspects: Potential and Kinetic. 
* The Kinetic aspect is called Word, Aum etc., and it is the creator of all 
living and non-living entities in the universe. 
Either by inference or by direct intuition one can realize the existence of 
the Absolute. 
* Human psyche has two divisions: conscious or phenomenal self and 
unconsciouus or eternal Self called the Soul. 
The Soul is akin to the Absolute, and hence, if one can identify oneself 
with the Soul, it is an identification with the Absolute. 
* Meditation can develop the intuition to the extent of identification with the 


Absolute. 


* 


* 


The most important point to be understood is that, Soul is akin to God, 
and the knowledge of Soul or Atman leads to the intuitive understanding of 
God. This fact has been clearly stated in Bhagavad-Gita and it has been 
maintained by most of the world religions, in some form or the other. The 
Sanskrit writing "Tat-Twam-Asi" means “That-Thou-Ast” and it is the same 
meaning when we say "I Am That I Am". Hence whenever one sees the Soul 
through Soul Itself and no other media; that is when seer, seeing and seen 
become one; one lives and witnesses the properties of the Soul, which are 
the properties of God in mini or micro form. This has been the experience of 
saints and prophets, see for example, the works of Meher Baba, Saint 
Asaramji, Aldous Huxley, Aurobindo, Nisargadatta Maharaj etc. In the 
words of Aldous Huxley: "the Atman, or immanent eternal Self, is one with 
Brahman, the Absolute principle of all existence; and the last end of every 
human being is to discover the fact for himself, to find out who he really is" 


(Huxley 1970, 2). 
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Svetaketu learned all the Vedas by the age of twenty-four. His father 
asked, "have you asked for that knowledge by which we hear the unhearable, 
by which we perceive what can not be perceived and know what can not be 
known ?". "What is that knowledge sir ?", asked Swetaketu. His father 
replied, "As by knowing one lump of clay all that is made of clay is known, 
the difference being only in name, but the truth being that all is clay - so, my 
child, is that knowledge, knowing which we know all". 


The philosophy of the Upanishads was developed and enriched in the 
Bhagavad-Gita and was finally systematized in Vivek-Chudamani (The 
Crest-Jewel of Wisdom) by Shankara in the ninth century A. D. Some of his 
writings which are relevant in the present context are given below: 


"The knowledge that Brahman (the Supreme Spirit) and atman are one and 
the same is true knowledge and according to the Vedas. 


Brahman and atman, which are designated by the terms 'that' and ‘thou’, 
respectively, are fully proved to be identical when investigated by the light of 
Vedic teaching. 


The wise know the perfect identity of the atman with Parabrahman by 
attaining the standpoint of Logos. 


Realize that thou art 'That'-Brahman which is untouched by the six human 
infirmities (hunger, thirst, greed, delusion, decay , and death); it is realized in 
the heart of yogis (i.e. in samadhi), it can not be perceived by the senses, it is 
imperceptible by intellect or mind. 


By known logical inferences and by intuition realize thyself as atman, just 
as the meaning of a word is understood; the certainty of this truth will be 
established without doubt just as water (held) in the palm of the hand. 


Owing to a person's desire for the things of the world, the scriptures and 
the body, true knowledge can not be produced. 


This cruel trinity of desire is called by those who know, the iron chain that 
binds the feet of one aspiring for liberation; he who is free from this attains 


liberation. 


External attachment is to objects of sense, internal is to egotism and the 
rest. It is only the dispassionate man, devoted to Brahman, who is able to 


renounce them. 


So long as a man is attached to the corpse form (physical body), he is 
impure (in levitical sense) through enemies (lust, anger, greed, delusion, 
pride and jealousy), there is suffering associated with birth, death and 
decease. When he perceives the pure atman which is bliss and is immovable, 
then only (he) becomes free from these - so the Vedas declare. 
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He who is perfectly at rest (in his wisdom) is said to be firm in wisdom. 
He who is firm in wisdom, whose bliss is uninterrupted and by whom the 
objective universe is well nigh forgotten, is regarded as jivanmukta (liberated 
while living). 


Want of enquiry into the past, absence of speculation about the future, and 
indifference (as to the present), are the characteristics of a jivanmukta. 


To one who knows the nature of the atman and who enjoys self-bliss, 
there is nothing but silence, void of desire, causing the greatest happiness. 


He who is liberated from the body, and is himself perfect, abides in 
enjoyment like a worldly man full of desires created by the past karma 
(does). But he lives quietly as a spectator, free from desires and changes, like 
the center of a wheel. 


Neither the relinquishment of the body, nor of the staff, nor of the water- 
pot (the wooden water-pot used by ascetics) is moksha (liberation); but 
moksha is the happiness (that results from) untying the knot of ignorance in 
the heart. 


The ascetic, free from the idea of desires, always self-satisfied, himself 
abiding in all-pervading atman lives and wanders alone.” 


3. Scientific Proof of the Soul and Absolute: Scientists, especially the 


Physicists and Mathematicians who experienced the truth in some way, have 
tried to give a logical proof of the phenomena. Although the great ones, such 
as Albert Einstein and Bertrand Russell were involved in the process, there 
are lesser known scientists who have done a commendable job. Fritjof Capra 
(1976), a nuclear physicist at the University of Berkeley, California 
experienced the cosmic dance while walking on a sea-shore. He understood 
and gave a scientific explanation to the Tandava dance of Lord Shiva in his 
book "The Tao of Physics". He further confirmed the earlier proposition that 
the Soul and “electron" behave similarly and the properties of the Soul could 
be understood by the study-of the electron. Recently, Glen Peter Kezwer 
(1995), an atmospheric physicist from Toronto, Canada has written on the 
scientific approach to meditation in his book "Meditation, Oneness and 
Physics". He has thrown light on the properties of the Soul and Absolute. 


In meditation you put your attention on the one who is knowing the 
thoughts and simply observing . One should try to focus one’s attention on 
the Knower alone, without paying attention to the thoughts coming and 
going, and try to identify oneself with the Knower. Knowledge of the fact 
that "I" in the three states of consciousness, I when I am awake, I when I 
am dreaming and the I when I am asleep; is the same and it is the person 
himself or herself, is the fourth state of consciousness. The fourth state is not 
separate from the other three, in fact it is the same observer residing in all the 
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states. This is Oneness, which is the true nature of the universe. The 
meditator experiences this Oneness in a concrete way and in this state one 
knows that he or she alone exists. The disconnectedness of subject and 
object experienced in the first three States, is dissolved or transcended in the 
fourth state. One knows that he/she is the Knower and the Absolute, 
untouched by the waking state world, just as the waking state person is 
untouched by the 

dream. The Knower is the "consciousness" or the Self. "In reality there are 
no separate I's or selves anywhere; the one cosmic Self alone exists. This is 
the knowledge which comes to the scientist in the laboratory of Oneness 
who ‘wakes up’ into the fourth state of consciousness through meditation" 
(Kezwer 1995, 185), 


Quantum Theory, which is the gift of the twentieth century to humanity, 
endeavours to explain the Soul and Absolute scientifically. Max Planck of 
Germany in 1900 proposed the idea that electromagnetic radiation interacts 
with matter in discrete, separate packets and not as a continuous, unbroken 
wave -as claimed by classical physics. He called each packet a quantum, 
meaning "how much" in Latin. According to him each quantum possessed 
energy , depending upon the frequency of the radiation. Plank earned the 
Noble Prize for this revolutionary idea in 1918, Einstein said that light itself 
is quantized, and he won the Noble Prize for it in 1921. The mathematics of 
quantum theory told that it is not possible to measure the position and 
momentum of an electron with complete precision at the same time. The 
more we know about one , the less we know about the other. This was 
called the Heisenberg's Uncertainty Principle. Neils Bohr of Danmark in 
1930's provided the explanation which was known as the Copenhagen 
Interpretation of quantum mechanics. He said that wave and particle or 
position and momentum are complementary concepts and hence they cannot 
be used simultaneously. Because of this uncertainty, Einstein said that 
quantum theory was incomplete. Neils Bohr and Einstein were at a cold 
scientific war for more than 30 years. However, Neils Bohr won finally and 
his Principle of Complementarity stood. It is at this stage that the 
Philosophical implications of the quantum theory came into being. 


In 1935 Schrodinger devised a thought-experiment, which is a paradox 
known as "the case of Schrodinger’s cat" (Wilber 1984). In a closed box 
imagine a wide-awake cat together with a sample of radioactive material, a 
vial of poisonous gas, a mechanical hammer and a Geiger counter. 
Disintegration of one atom, only if detected by the Geiger counter, will 
trigger the hammer which will break open the vial, release the gas and the cat 
will be killed. It is assumed that the probability of one atom disintegrating in 
one hour is exactly 50 percent. Precisely after one hour the bag is opened 
and we look inside. We expect the cat to be either dead or alive, according to 
the atom being disintegrated or not. But the rules of quantum mechanics say 
that the cat would be partially dead and partially alive, before you open and 
look into the box; that is , the cat was simultaneously dead and alive. But , 
on looking at the cat actually, the common sense will direct us to find the cat 
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either dead or alive, but not both. So what is going on ? John Von Neuman 
of Hungary divided the experimental process into two stages: (1) The 
interaction between the object and device, and (2) The act of observation 
(Jammer 1974, 475-82). It is the “act of observation” that changes the unreal 
mixed state before measurement, into the real single outcome of the 
experiment. After thorough examination of the entire device, Von Neuman 
was compelled to conclude that, "the final outcome of a quantum experiment 
is decided in the consciousness of the person”. In a sense it is the human 
consciousness which creates the object. Noble Prize winner physicist Eugen 
P. Wigner in 1961 designed another paradox and finally concluded that, "the 
being with a consciousness must have a different role in quantum mechanics 
than an inanimate measuring device" (Jammer 1974, 499-500). The 
comments on the situation by Einstein were, "what we see is what we look 
for". Enlarging the idea systematically one can see that the whole world is 
"Consciousness-created-reality". 


Imagine yourself sitting in a restaurant and having your lunch, While 
eating you are reading an interesting book. Now all your five senses are 
working simultaneously: tasting the food, seeing the words 
in the book, listening to the noise in the street, feeling the touch of the back 
of the chair and smelling the roses in the rear. However, you are conscious of 
only the sight since your attention is at reading the book; signals from other 
senses are ignored. Even a mosquito may be biting you but you are not 
aware of it. The only reality for you at the moment is "reading the words in 
the book". Suddenly a very loud horn from a car distracts your attention and 
the focus is shifted "from reading to hearing", and now hearing is the reality 
of the moment. Thus, observation in a quantum experiment corresponds to 
attention in human life. Although various things exist in the universe, we 
live only that reality on which our attention is focused. You perceive the 
world according to the color of your glasses. Attention is directed by the 
consciousness which is your Self. The trick lies in reversing the focus of 
attention from "thought" to Self. This is what meditation does for you - the 
knowledge of Self and hence that of God. If you think that there is 
unhappiness in the world, only unhappy situations will come across you, if 
you think that the world is happy, only happy situations will come across 
you; and, if you think that you and God are one, the confirming situations of 
this kind only will come across you. It is the "gap" between two thoughts 
when you are suddenly empty, and at this moment your attention is directed 
towards the Self. Maximising such moments is another way of Self- 
realization. Release from ups and downs of thoughts and the chain of time 
and space induces feelings of 
joy and freedom and ultimately the realization that "you only exist". 


According to Neils Bohr himself, "The idea of complementarity bears a 
deep-going analogy to the general difficulty in the formation of human ideas, 
inherent in the distinction between subject and object" (Jammer 1974, 95). 
Mind directed outwards perceives the object; mind directed inwards 
perceives the Self. Thus the Self and the physical world are complementary 
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to each other. The Self and the world created by itself, are in fact the two 
aspects of the same reality. However, you may know only one at a time, until 
the Oneness takes place. 


If two persons travelling away from each other with a speed greater than 
the speed of sound, can receive sound signals from each other, there is said 
to be a non-local agency at work. Similarly, two persons travelling away 
from each other with a speed greater than the speed of light, can receive light 
signals from each other, the agency at work is said to be non-local. Quantum 
physics has proved that two twin particles that are separated by a distance 
too large for any physical signal to pass between them, are able to 
` communicate with each other in some way. Nick Herbert said that this non- 
local communication is "unmediated, unmitigated and immediate" (Herbert 
1987, 214). "Since photons are correlated by a mechanism that transcends 
space and time, then surely human beings, who are the most sophisticated 
and intelligent organisms in all of creation, are similarly connected" (Kezwer 
1995, 176). This means that the consciousness of each individual is not 
isolated. All living entities in the universe should be non-locally connected to 
each other and to a single source, that is, the Absolute. One single 
consciousness may be manifesting through all the minds. The activities of 
different individuals do effect each other. The individuals do not ordinarily 
know this fact, just as the two waves in the ocean may regard themselves as 
separate, not knowing that they are in fact connected through the same water 
in the ocean. Each individual is connected to the Source through a unique 
line, which when traversed back in meditation, leads to the unification with 
the Source. 


4. The Guru, the Path and the Degrees of Perfection; Orthodox religions 


have invariably advocated the need of a guru. However, witnessing the 
Atman and Self-realization has been achieved by a large number of persons 
round the globe, without a physical guru to start with. Help comes to them 
from nature in many different ways, proportional to the devotion and 
sincerity. Many seekers went in search of guru but they did not find one. 
Nevertheless, their questions were answered by randomly opening a book, 
strange coincidences, guidance from the High Self in dreams and visions, and 
so on. There are a large variety of paths open, and they have to choose one 
according to their background, training, bent of mind and circumstances. All 
roads lead to Rome, provided Rome is your destination. 


Teaching or passing knowledge to others is taking new directions. Those 
who have known the "truth", are now talking freely about the procedures and 
steps they followed, for the guidance of others. However, the procedures and 
steps are to be elaborated in a separate writing. In kali-yuga the energy is at 
the highest level and one can achieve quicker results if a short path is 
followed (Kumar 1994). In general, however, although the knowledge is an 
open secret now, only those persons are likely to be benefited who have 
reached some spiritual maturity through previous lives. 
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Realization with different people is at different levels; not all of them can 
be put in the same category. Through symptoms one can find one's level of 
consciousness. 
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THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
ANNUAL CONFERENCE 1997 PROCEEDINGS 


A NEW UNDERSTANDING OF REINCARNATION 
THROUGH PAST-LIFE RECALL 


By Rabia Clark, Ph.D. 


Reincarnation is found in many cultures and religions: Hindu, Buddhist, Christian, 
Sufis, Huna, and others. Recent past life memories have brought us to a new under- 
standing about reincarnation, especially the work of Ian Stevenson, MD. The relatively 
new field of Past-Life Therapy has also made a contribution in confirming some old 
beliefs, while adding new insights. Are these past life memories true? The influence of 
the therapist on the client is an important consideration in answering that question. 
Some of the new findings about reincarnation are discussed. 


Introduction 

Concepts about an afterlife and reincarnation are very diverse in different 
religions and cultures. They offer models to deal with the eternal question of 
death, grief at the loss of a loved one, meaningfulness and purpose of life. It is 
unlikely that we will have a scientific verification of a past life, even though some 
memories of a past life recall have been shown to be factual. Millions of people 
base their everyday lives on their understanding of reincarnation and karma (the 
law of cause and effect). These beliefs impact many cultures and religions. What 
new model is available which makes reincarnation beliefs more in accord with 
present times? We shall see how past-life recall, either spontaneously, or with 
guidance, offers new insights about reincarnation and the role it plays in our life. 


Models of reincarnation in the past 

Humans seem to be theory-makers. The earliest peoples have used teach- 
ing stories and myths to express their understanding of the purpose of life, 
death, and life after death. Think of the pictographs in caves, and on mountain- 
sides, created by early humans. These depict magic hunting scenes, show spirit 
beings, and document important events. Myths are prevalent in all civilizations, 
such as the story of Plato's cave, where shadows of people were shown on a wall 
in a cave and people thought they were like these shadow beings, until they 
went into the light and saw another reality. This might indicate that our concept 
of ourselves as an individual is merely a shadow of the reality, and another way 
of being is available to those who are brave enough to leave their earlier belief. 


Native peoples from both East and West believe in the unbroken unity of life, 
and the oneness with all creation. The very ancient tribes in Australia had a firm 
belief in the reincarnation of ancestors. An interesting belief was that after death 
they will exist again, in the body of a white man, as the next step in their devel- 
opment. When one aboriginal man was being executed he exclaimed,” Very 
good--me jump up Whitefellow.” (Cranston & Williams, 1994, 167) 
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Early cultures in Europe, before Christianity, believed that the spirit of a 
deceased ancestor would be born in the body of his descendants. In parts of 
Africa there is also a similar belief in rebirth. When a child is born, a wise man is 
called to tell the family which ancestor has reincarnated. There is a belief of 
mutation of humans into other kinds of existence, such as angels or light beings. 
We progress from one new birth to another, and finally go to a new heaven and 
a new Earth. The Egyptian beliefs in rebirth were so strong that the dead were 
mummified (including cats and other animals), and took objects into their tombs 
which they would need when they were reborn. 


There are also ideas of the evolution of life from rocks and water, through 
the plant kingdom, to insects, birds and animals, to a yet more evolved birth. 
The Huna belief system in Hawaii was one example of this. Another is the 
philosophy of the Sufis, dating back to at least 630 AD. Mevlana Jelaluddin Rumi 
(1207 AD -1273 AD), the revered Sufi poet and founder of the Mevlevi dervish 
order of mystics, said: (Helminski, 1981, 33) 


From the moment you came into the manifest world 

a ladder was given that you might escape. 

From mineral substance you were transformed to plant, 
and later to animal. How could this be hidden? 
Afterwards, as man, you developed knowledge, 
consciousness, faith. 

See how this body has risen from the dust like a rose? 
When you have walked on from man you will be an angel 
and done with this earth, your place will be beyond. 

Pass, then, from the angelic and enter the Sea. 

Your drop will merge with a hundred Seas of Oman. 
Leave him you called "Son," and say "One" with your life. 
Although your body has aged, your soul has become young. 


The Hindu beliefs about reincarnation are very old. The beautiful 
Upanishads tells of the search for the real Self, rebirth through many lives, guided 
by the doctrine of karma (the law of cause and effect) the oneness of all created 
things, and the eventual return to Brahman, essence of all. Mythical stories, like 
the Mahabarata, vividly illustrate the cycle of births and deaths, of the duties and 
goal of life (dharma), and that death is really an illusion. Beyond desires, and the 
consequences of those desires (which bring us back into life again), there is an 
unchanging reality. 


A Buddhist practice to remember past lives involves a bedtime meditation of 
remembering everything which happened during the day, in minute detail. 
Eventually past life memories may be recalled by a few stalwart and persistent 
students. Buddha emphasized a way of living which would release suffering. This 
is exemplified by the teachings of Buddha in the Dhammapada, and many other 
Buddhist texts. Buddhism has many beliefs about reincarnation and transcending 
it. The Dali Lama, for example, remembers his past lives. He also recognized his 
favorite teacher who died in 1983 at the age of 81. The Ling Rinpoche in his new 
body was a boy of 21 months of age in a Tibetan orphanage. Tibetan lamas are 
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also reincarnating in the West. One of them, a Spanish boy, Osel Hita Torres, was 
discovered at 14 months of age by the Dali Lama to be the reincarnation of an 
important Tibetan lama who died in California in 1984. (Mackenzie). The Hindu 
concepts about reincarnation also involve the transmigration of the soul from 
the plant kingdom, then animals, to the human. 


Mohandas K. Gandhi, talking about his dying mother, said (Head & 
Cranston, 1961, 11): 


Mother is slowly going. It will be well if the end comes soon. It is better to 
leave a body one has outgrown. To wish to see the dearest ones as long as 
possible in the flesh is a selfish desire and it comes out of weakness or 
want of faith in the survival of the soul after the dissolution of the body. 
The form ever changes, ever perishes, the informing spirit neither 
changes or perishes. True love consists in transferring itself from the body 
to the dweller within and then necessarily realizing the oneness of all life 
inhabiting numberless bodies. . . Both birth and death are great mysteries. 
If death is not a prelude to another life, the intermediate period is a cruel 
mockery. 


Reincarnation is addressed by many early Christians, including St. 
Clement of Alexandria, Origin, St. Gregory, Arnobius, St. Jerome and St. 
Augustine. It is mentioned in the Bible: Matthew 17:9-13 and 16:13-4, Mark 9:13, 
and in the Apocrypha, in the Wisdom of Solomon 8:19-20, and John: 1-21, among 
others. (See Head & Cranston, 1961, 32-53). A learned and original thinker 
among the early Christian followers, Origin, believed in a pre-existent soul, with 
free will, which becomes imprisoned in a human body, and evolves through 
various lives to finally grow beyond the human form and become an angel or 
demon (MacGregor, 1978, 48-62). His teachings were condemned by the Catholic 
church. 


Recent past-life memories which bring new understanding 

Reincarnation beliefs were fostered in the West by the Spiritualists, 
Theosophists, and by the work of Edgar Cayce. In treating his patients, Cayce 
gave many instances of the effects of a past life on present health problems. 


Past-life recall seems to have become more frequent in our times. Much 
excitement was aroused in the 1950's by the case of a woman who remembered 
her life as Bridey Murphy while under hypnosis. Some of her memories were 
discounted as being from childhood, but others were shown to be true. 


A number of books have been written by Dr. Ian Stevenson, MD about 
spontaneous past-life memories. He has visited many children in diverse cultures 
who claim to remember their most recent life before the present one. He has 
traveled with them to the place where they remember living before. He found 
that they could often remember the way to their former home, and once there, 
they also remembered many of the people who had lived with them in their 
recent previous life, and remember how they had died. Beyond those studies, of 
about 2,600 people. Stevenson has now published a new book dealing with who 
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are born with birth marks and birth defects which indicate the place where the 
past-life personality was wounded. These birth marks and birth defects occur in 
the location and have the configuration of what are usually mortal wounds in the 
past life. (There are two volumes with a total of 2,268 pages in his new book. 
There is also a 600 page synopsis.) (Stevenson, 1997) His work is an effort of 
many years to analyze past-life memories in a scientific manner. Dr. Stevenson 
believes that guided past-life memories are not as likely to be verified as are 
spontaneous memories 


Past-Life Therapy 

Techniques for recalling past lives have slowly become a form of therapy, 
called "past-life therapy." There is an association of these therapists, the 
Association of Past-Life Research and Therapies, which has over 1000 members. 
Many of them are licensed counselors, psychologists, and psychiatrists. The basic 
premise of past-life therapy (PLT) is that past-life memories may effect the pre- 
sent life. Once that memory is recovered and re-lived, the association with the 
present can be broken, and the problem disappears. According to the author's 
research, only about half of the past-life therapists are interested in proving rein- 
carnation when doing regressions. Nevertheless, 93 percent believe in reincarna- 
tion. Past-life therapy generally does not present specific memories which are 
verifiable. Its purpose is to use the past influences of this or previous lives to 
change the present. For therapeutic purposes it doesn't matter whether the lives 
are real or not (Clark, 1995). 


A group of 136 past-life therapists answered a detailed questionnaire 
about their practices. When asked, "What are the main contributions of Past-Life 
Therapy," they answered (Clark, 1995, 107) : 

Expansion of the mind into wider, higher realms toward enlightenment. 

Cleansing the soul to function more fully and with purpose in the present 

life. 

It advances spiritual growth and soul evolution. 

It opens up the spiritual dimension of life. 

Comprehension of the self as a spiritual being. 

Spiritual awareness. 

Working with the patient's soul. 

It helps clients understand the purpose of life. 


These answers give the impression of the spiritual nature of past-life ther- 
apy. Very few other therapy methods elicit this kind of response. 


Are these reincarnation memories true? 

Ian Stevenson, MD, says that hypnosis has much in common with 
dreams, and it seems surprising that people who attach no importance to their 
dreams then uncritically accept hypnotic past-life memories as true (Stevenson, 
1987, p.44). Scientific truth is not the same as religious, faith, or experiential truth. 
It seems unlikely that reincarnation will be proved by the scientific method. Dr. 
Stevenson's heroic work comes close (if phenomenology or descriptive methods, 
which use case histories, are acceptable to scientists, which is not often the case 
at present). If case histories of reincarnation memories are accepted and shown 
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to be factual, as in Stevenson, then we may be able to accept their scientific 
nature. However science has only recently opened a crack in the door to this 
kind of research. 


The danger of false memories 

On the other hand, we must look to the contribution made by the thera- 
pist. In doing past-life reviews or therapy the therapist asks the client a series of 
questions and gives images for the client to use while relaxing. The therapist's 
questions and philosophical stance influence what the client experiences and says. 
The therapist's belief system is often imposed on the client, without the therapist 
knowing that is what they are doing. This may create therapist-induced memo- 
ries, called "false memory syndrome" (Clark, 1996, 23-29). It seems safer for ther- 
apists to be alert about influencing the client's experience, or imposing their the- 
oretical point of view upon the client. When PLT therapists are able to get their 
clients to imagine themselves in a past-life body, and activate all the senses, the 
client often believes these memories are true. We get emotional in movies, but 
the movie is not real. The same applies here. A healthy dose of skepticism is 
called for. 


What past-life memories show about reincarnation 

We now can access what may be past-life memories with ease, using 
imagery or hypnotic techniques in past-life regressions. Also, more spontaneous 
memories, outside of therapy, have been chronicled. Some insights which add to 
our understanding of reincarnation and past lives include: 


1. We may chose to come back into life because we have work to do which 
requires a body and personal ego. This decision is made by the soul alone, or 
with a committee. 


2. We may chose our parents and the conditions of the next life in order to fulfill 
our life purpose. This purpose can be discovered in past-life therapy (Snow and 
Wambach, 1979, p.42). 


3. There are influences from past lives which affect our lives in the present time. 
The dysfunctional influences can be alleviated by returning to the past life where 
they began, and releasing them from the present through therapy. There are 
many techniques for attaining this release. Present-day positive traits and inter- 
ests may also come from a past life. Phobias and physical illnesses can be relieved 
as well. This possibility of releasing past life karma which affects the present life 
is not found in older beliefs abour reincarnation. 


4. There may be people living now who were with us in a past life, perhaps in a 
different relationship than the present (a mother in one life may the daughter in 
the present, for example). They may have reincarnated together again to work 
on unresolved problems in the past life. 


5. The memory of a violent death may persist and cause fear in the present. Fear 


of death may be removed by experiencing that death in a past life.Discovering 
this involves techniques in therapy for dying in the past life several times until 
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the emotion from the death is dissipated. Then the session can move on to the 
interworld between lives. In this disembodied state, the client may discover the 
meaning and purpose of previous lives, as well as the present one. They also 
may go to another kind of life, in the spiritual realms. This is similar to near 
death experiences. Some people go to a life that is like this one, but not in a 
physical body, but a body of light. Or, they may become angels, light beings, or 
have memories of unity states, similar to Nirvana and Samadhi in other medita- 
tion paths. Healing the present body may also occur in those states. 


6. We may have memories of past lives when we visit a particular place, as if we 
had been there before (deja vu). We also may feel that a person we meet in this 
life had some past-life connection with us. 


7. We seem to repeat themes from one life to the next. For example, we may 
experience sadness, fear, or abandonment. Finding this pattern in a regression 
state can be very beneficial to the client, who then knows what pattern needs to 
be completed or released in this life in order for the old dysfunctional pattern to 
stop. Forgiveness is often an important factor in releasing these patterns. 


8. Memories of living in the bodies of animals or plants are uncommon in pre- 
sent-day past life memories. They may be seen as symbolic. For instance, view- 
ing oneself as a tiger may be a metaphor for experiencing a powerful life. A 
Brazilian therapist takes clients back to a memory of being in cellular life forms. 


9. Pre-birth memories in the womb, or before conception are often found, if the 
therapist asks for them. Therapists have developed techniques for dealing with 
these pre-natal memories, and can ask how they are important in the present. 
Perhaps the unpleasant ones can be released. 


10. People can remember languages which they never learned in the present life 
(called zenoglossy). Past life therapy clients do this more frequently than in other 
kinds of therapy, where it is rare (probably because they don't include past lives 
in other bodies and cultures in their model). 


11. Guides, angels, totem animals, and the higher self may be recalled if the ther- 
apist asks for this information. 


12. The therapist's orientation influences the questions they ask, and the client's 
memories are focused on that. This may be creating false memories, which could 
lead the client to make unwise decisions (Clark, 1996, p. 23). Therapists may ask 
all their clients if they are possessed by a spirit (of a person who died, for exam- 
ple), before even beginning the therapy. If so, they do a spirit releasement on the 
client. If the client had not been asked that question, it seems unlikely that the 
client would bring it up spontaneously. This may be creating false memories. 


13. Future lives can also appear. They don't seem to be as emotional or real as 
past lives. It is also harder to access them. 
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14. Groups of people can remember past lives in the same situation. For exam- 
ple, a group of Janet Cunningham's clients (1994) remember their life together as 
a Native American tribe which were massacred. In another case, Marge Rieder's 
clients (1993) remembered living together in the small town of Millboro, where 
they were active in the underground railway. Some of their data has been shown 
to be true. Both authors found themselves sharing these past lives with their 
clients, which rarely happens in past-life therapy. Were these memories caused 
by the therapist's belief system or questions? 


15 Karma is not often mentioned by clients in past-life sessions, unless the ther- 
apist asks questions inferring it. However, the idea that previous lives affect the 
present is common. In the past there was no remedy for "bad" karma. In past-life 
therapy there are many ways to release these connections. 


16. Spontaneous memories (when not in therapy) seem to have fewer details 
than those during therapy. This may be because the spontaneous memories are 
often accessed in a deeper state of consciousness, where the person then lapses 
into sleep. When therapy is done, the client can stay in deep states of trance 
longer, as the therapist's presence seems to affect the client and keep them 
awake. The regression is reviewed at the end of the session, which also aids in 
remembering what happened. 


Conclusion 

So we find that recollections of past lives, either through spontaneous 
memories or through therapy, have added to our understanding of reincarna- 
tion. The list above indicates that past-life memories seem to affect the person's 
present life. Remembering them often involves a spiritual awakening, similar to 
near-death experiences. Releasing stuck emotions by reliving the situation in a 
past life may cause healing, both physical and emotional. Past life memories may 
restore relationships. They often bring about realizations which remove blocks 
in the journey of life. Past-life memories have become much more common now 
than in the 1950's, as we have created many techniques for accessing the past life 
quickly, and processing these lives in a therapeutic manner. We can also access 
death, future lives, the in-between life state, and other dimensions of conscious- 
ness. 


We may have both horizontal and vertical rebirths. The horizontal rebirth 
moves us in time, either past, present, or future. The vertical rebirth includes the 
interworld state after death, other dimensions and states of consciousness, near- 
death type experiences and progression to a higher spiritual state. If both kinds 
of rebirth are included, with the physical and the spiritual rebirths seen as evolu- 
tionary states, then many religious beliefs can be understood. We have revered 
many different beliefs about heaven and hell, the upper world, and the under- 
world, and spiritual dimensions. This would, for example, include the resurrec- 
tion of Jesus, and the ascension of the Prophet Mohammed to heaven in a vision 
as cases of spiritual rebirth, beyond time and place as we know it. The cases 
Stevenson discovered would be the horizontal memories of previous life in a 
specific time and place. The past-life therapy cases are both, though the 
horizontal memories are more common. Both kinds of rebirth are useful 
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concepts to give meaning and purpose to life, to explain the cause and relief of 
suffering and to bring comfort to those whose loved ones have died. 
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The new physics of quantum and space time realizes the 
oneness and multi-dimensionality of the universe in its 
mysterious manifestation. The mysteries of the universe, as 
it appears, can well be understood in that dimension of mind 
where time and space are integrated. In the present research, 
we demonstrate a direct connection between the past life 
experience (PLE) and astrology. Astrology reveals threads of 
energy and frequency, linking aspects of an individual's 
multiple layers of identity across many incarnations. The 
interplay between the PLE and astrology is then explained 
within the realm of quantum and space-time physics. 


a 


Astrology, quantum physics and past life phenomenon are 
all complex subjects in and of themselves. Here we are 
attempting to show links among all three and how a more 
thorough understanding of each can be gained from exploring 
the other two - an even more complex undertaking. I am coming 
to realize that this is a lifelong project, and as I delve 
deeper into these matters, more questions than answers are 
raised. 


Astrology is a symbolic language of energy and cyclical 
time. Past life phenomenon addresses a subjective experience 
of simultaneous (non-linear) time. And according to Dr. 
Avshalom Elitzer, a physics professor from Tel Aviv, time has 
always been the big quandary for classical physicists (lecture 
at Center for Frontier Science/Temple University, 4/17/96). Dr. 
Elitzer thinks there is a missing piece somewhere, and we need 
to turn to intuition and our subjective experiences to provide 


more information about this phenomenon of time. He echoes 
Einstein who said, " Even space and time are forms of 
intuition." What seems needed is not more traditional 


scientific inquiry, but a new level from which to view this 
conundrum of time. 


Elitzer also commented that although we assume other 
spaces exist simultaneously to the one we are in (if in New 
york we do not doubt that Paris also co-exists at that 
moment), the same assumption is not applied to time(if in 1997 
few people would agree that 1804 simultaneously exists). 


Most people who have experienced past life phenomenon, 
whether spontaneously or from intentional regressions, offer 
much information on the subjective experience of time. My own 
personal experiences led me to write, "There are worlds within 
my mind which cross the boundaries of time and personality.” 
My comment echoes Carl Jung's view. He felt that there is a 
part of the psyche not subject to the laws of space and time. 
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In these states of past life recall, time is often perceived 
as non-linear or simultaneous. 1997 and 1804, or any two 
years, can be experienced as co-existing, at least in the 
person's subconscious mind, or perhaps at some other 
level/"field" we have not yet named or identified. 


A question arose - How is this perception experienced in 
past life phenomenon connected to the concept of the implicate 
order? David Bohm uses this term to denote a level beneath the 
surface reality of separate things and events. In the 
implicate, or frequency, realm all is undivided wholeness. 
Bohm also calls this underlying pattern the enfolded order. 
(Wilber 1982, 21) 


I once attempted to describe what felt like a spontaneous 
"past life bleed through" in these terms - " Time was bending, 
folding Margaret and me together like two sleeves of a blouse 
neatly placed in a drawer." I find it interesting that Dr. 
Chris Bache, in inquiring as to the present status of his 
former lives, asks, " .. have they in some way been folded 
into me...(Bache 1991, 106) ?" Both of us chose the term 
folded, which seems linked to Bohm's term enfolded realm or 
frequency domain. Therefore does a “past life personality" 
exist somewhere as a type of frequency? 


I'd like to explore this hypothetical assumption that 
this "frequency image" approximates the past life phenomenon. 
If so, astrology provides some interesting insights. An 
astrology chart symbolizes a living wave/or frequency pattern 
that makes up each individual. Each person is like a unique 
system of energy within the ocean of space/time, another 
phrase for the implicate order/frequency domain. An astrology 
chart can be seen as a template for the quantum (also called 
etheric) body, which interpenetrates our physical life and 
form. At a conference of The Association of Past Life Research 
and Therapies (10/96), Dr. Winifred Lucas stated that past 
life experiences are "stored" in the causal body and filter 
down to the quantum/etheric level. In past life therapy the 
quantum body is altered, which then manifests in the physical 
life of the individual. 


The energy of the mental/causal body (the level above the 
etheric) forms a pattern for that life, the design being at 
least partially derived from other life experiences. Astrology 
is a tool for “reading" this pattern. Thus the design of a 
life is akin to an individual's unique relationship with the 
whole implicate order. Therefore the chart can be compared to 
an individual's unique coding for experiencing aspects of the 
frequency domain, such as past life phenomenon, as well as the 
timing of such experiences. 


Accessing past life material is really a different way of 
perceiving than occurs in "ordinary" waking consciousness. 
People who have these experiences could be said to shift into 
another perceptual frequency. The neurophysiologist Karl 
Pribram considers people having transcendental experiences as 
catching a glimpse of the frequency domain. He says, "Mystical 
experiences (altered states of consciousness - my addition) 
make sense when one can provide the mathematical formulas that 
take one back and forth between the ordinary world, or ‘image- 
object' domain, and the frequency domain (Talbot 1991, 165)." 
While this quote could be misinterpreted as alluding to a 
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somewhat mechanistic universe, which is not what I am 
suggesting (nor,in my opinion, is Pribram), I do find his 
comment to be linked to astrology. 


For astrology, while a symbolic language best interpreted 
by using intuition, is also mathematically based. Therefore 
I propose that astrology provides that mathematical formula 
Pribram is seeking that can assist us in making sense of these 
perceptual shifts. Planetary movements (called transits) can 
be seen as a moving geometry of dynamics in the psyche. 
Dr.Stan Grof and Richard Tarnas began applying transit 
analysis to holotropic breathwork sessions (a type of induced 
altered state) to discover if there were correlations between 
planetary transits and people's experiences. "Tendencies and 
the specific archetypal character of each session was well 
described by kinds of major planetary transits going on 
(Tarnas,1996)." 


While they were predominately studying induced altered 
states, I am suggesting this moving geometry of astrology is 
also in effect during spontaneous transformational experiences 
and those observed in past life regression work. As mentioned 
earlier, past life experiences are a type of altered state. 
For years in my past life therapy work, I've used the image 
that our mind is like a radio dial, which fits the frequency 
model. I suggest to clients that we are going to turn their 
"dial" from the “present life station" (ordinary waking 
reality) to the "station" that can access past life 
contents(part of the frequency domain). . 


While the term "moving geometry" is a good verbal 
description, images are often even more useful than words. In 
addition to the radio dial, the following image address this 
phenomenon of astrology's relationship to shifts in 
consciousness. Years ago while looking up at the:sky one 
night, this image came to me quite spontaneously. I saw the 
spatial configuration (the geometry) of the planets in the sky 
and sensed that, like a combination that opens a lock, both 
outer events and/or internal shifts in consciousness are more 
likely to occur (to open) when the planets are aligned in the 
“right combination". 


Some sort of intrinsic design seems to guide people's 
individual development, including transcendent experiences and 
“karmic overlays". Astrology clearly shows this. It is 
important to note here that a chart shows what is potential, 
not rigidly inevitable. Some metaphysical philosophy theorizes 
that a soul "participates" on some level in choosing the 
script for a life, determined by "past" behavior patterns 
(samskaras), soul purpose, lessons etc. Their "script", or 
coding, would be mapped out by the astrological energies at 
their time of birth. Therefore when a person is born and the 
subsequent energies that compose that life would be no 
accident. 


One aspect of the "script" may be both the type and 
timing of these transcendent perceptions. I will only focus on 
the past life experience here. There seem to be some clear 
astrological indicators of which people are more predisposed 
_to access past life levels- ie. who has a higher probability 
of this happening and the periods in their life that are like 
"ripe times" for such perceptions. 
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are not astrologers well versed in the language, Please keep 
in mind that this is a simplification of a very complex 
subject. I have observed the following indicators in clients' 
charts over the past thirteen years. Most people have an 
emphasis on the Sign Scorpio and/or planets in the eighth 
house and/or a strongly placed Pluto. Pluto and “its 
corresponding sign and house represent intense karmic 
clearing. Therefore people with this signature may have a life 
emphasis on this task. Combinations of the Moon (emotions) and 
Pluto are often strong since the emotional make-up of these 


people seems to have deep roots in past life levels. 


Retrograde planets in the eighth or twelfth house (both 
represent dimensions of the deep unconscious) are also key 
indicators. While a result of an astronomical illusion created 
by the accelerated motion of the Earth, retrograde planets do 
have a significant psychological influence on personality. 
They seem to stimulate a returning to "unfinished business" 
originating in the hidden depths of the personal unconscious. 
(Tierney 1980,187) The theme the retrograde planet symbolizes 
is brought forward, using linear language, into the present 
life and can initially create a blockage in that area. 


An example from my client files involves a retrograde 
Saturn in the eighth house. Some themes Saturn represents are 
public recognition, achievement and success. My client was 
experiencing enormous frustration in these areas, in spite of 
intelligence, talent and drive. In a regression she recalled 
a life where she had received enormous public recognition 
which changed suddenly to public shame at death. The thought 
at death was, " I'll never again put myself in a public 
position and risk humiliation." And so in this life she was 
keeping herself obscure. After clearing this, my client was 
able to take some creative ideas much more public and 
experienced the fulfillment which had been blocked before. 


The timing and rhythm of these past life clearings/ 
experiences can also be shown astrologically. The simplified 
version is that transits toa person's natal Pluto or transits 
of Pluto making a significant contact to a person's natal 
chart are often strong at these times. Transits are the 
location of a planet on any given day. For example transiting 
Pluto on June 2, 1997 is at four degrees Sagittarius. Someone 
with a natal moon at four degrees Sagittarius could be more 
likely to experience emotions from past lives erupting from 
some deep, previously unconscious level during the time period 
when Pluto is close to that position. 


This information offers benefits for both past life 
therapists and their clients. It helps to explain why some 
people have profound shifts, pattern breakthroughs as a result 
of past life work, while others have none. It can also add the 
perspective that there are “ripe times" in someone's life for 
patterns to change. Perhaps a person is not unwilling to 
change. It just isn't time in their “life script" for that 
shift to occur. Transits can be seen as a type of wave/ 
frequency pattern interfacing with a person's personality 
frequency pattern. Transits appear to reflect times when the 
potential for changing our existing wave patterns (altering 
the causal body level and the quantum/etheric level)are the 
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The energy field of our personality seems to become more 
fluid during these "ripe times", like soft clay able to be 
remolded. Aligning with the soul plan for our lives appears to 
be both effective and efficient. Perhaps these changes can 
occur at other times with much more effort, or maybe there are 
“windows of opportunity" that open for a time, then close 
until the next transit cycle. Those are some questions raised 
from such theories. 


There is one more indicator related to the past life 
phenomenon. This one seems present in people who easily access 
these perceptual levels spontaneously in ordinary waking 
consciousness. Chiron represents the ability to experience 
multi-leveled awareness of both present and other time going 
on simultaneously/holographically. Chiron is about multi- 
dimensional perception. Two people I am aware of who have 
experienced long term and frequent spontaneous access to past 
life levels both have a prominent Chiron. Chiron's sighting in 
1977 announces that an evolutionary leap is now more possible 
for humanity. Collectively, new perceptual pathways are being 
opened more than ever before. One of these pathways is past 
life recall. 


Another related topic I'd like to explore is the 
interplay between a “past life personality" and the present 
life. In Lifecycles Bache speculates that past lives aren't 
necessarily merely static memories imbedded in the present 
life's unconscious, but are more like dynamic living realities 
that "dialogue" with the present life for the purpose of 
growth and healing. (Bache 1991,122) I find it to be a sort of 
"teammates across time" phenomenon! 


I have had the opportunity to watch this "dialoguing" 
mathematically through astrology. Charts of both the past life 
(early twentieth century) and the present life were available. 
Much of the interaction occurred spontaneously, not through 
more structured time schedules such as regression sessions. 
Therefore the interplay between lifetimes was allowed to occur 
in an organic inner rhythm, without control or interference 
from external schedules. Whenever the “dialoguing™ occurred, 
whether through dreams, synchronicities, emotions, clear 
intuitive knowing, multi-dimensional overlays of the two 
personalities’ consciousness, it was shown astrologically. 


Again an image may be helpful to illustrate this dynamic 
interconnecting the so called past and present life 
personality. If the present life is seen as a photographic 
slide illuminated up on a screen, then the past life could be 
seen as a second slide "selected" from the “slide tray of the 
soul" and superimposed on the present life. Both would 
occasionally be up on the screen simultaneously, creating a 
multiple image. Could astrology indicators be like the hand on 
the "clicker" of the slide projector, determining when this 
overlay occurs ? 


A blending of two personalities is energetically 
illustrated by a composite chart. Usually used for insight 
into the relationship of any two living people, it became 
quite useful to explore this phenomenon. Major triggers to the 
composite chart, too technical for non-astrologers, were 
always present during the "dialogues" between the two lives. 
Can astrology reveal when lines of communication, emerging out 
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of the frequency domain, are most open across time. In 


addition astrology seemed to show when issues from this 
particular past life were most easily cleared/resolved by the 
present life. 


One other observation of interest. The identical three 
pairs of planets ina square aspect (90 degrees) in the "past 
life" chart are found in an opposition aspect (180 degrees) in 
the present life chart. Planetary combinations represent 
specific psychological issues. In this case the three pairs 
are Mars/Sun,Venus/Neptune and Uranus/Ascendant. Square 
patterns are seen psychologically as having little perspective 
or clarity involving the dynamics of the planetary pairs. 
People often experience them as stressful. The issues tend to 
be more blocked and resistant to integration. With the 
opposition resolution is more possible. Greater insight is now 
available. Oppositions represent the climax of a cycle. Would 
this movement from Squares to oppositions, involving the 
identical three pairs of planets (identical issues), show some 
type of evolutionary progression of the soul. What remains 
unresolved in one life is now more solvable in the next life 
and this potential resolution is “built in" to a person's 
psychological structure ? 


This also brings up another fascinating question. Do we 
tend to access lifetimes with similar themes, as shown by this 
example? I've always sensed that we have "active and inactive 
files of past lives" in our psyches. The past lives most 
related to our present life issues, abilities, tasks and 
foibles are in the "active drawer". A similar analogy is given 
by Dr. David Cliness. In his image the process is like a deck 
of playing cards and each life we are "dealt" a smaller hand 
than the fifty two cards/lifetimes possible. (Bachel991,124) 
In other words,we are "dealt" the lifetimes with relevance to 
our own. To link this back to quantum physics, do we access 
only those past lives with a similar resonance, as shown by 
astrological wave patterns ? 


While focusing on the past life theme, symbolized by 
Pluto, I'd like to quickly mention the other two transpersonal 
planets, which are closely linked to quantum physics and the 
concept of the implicate order/frequency domain. Uranus deals 
with electrical resonance with the cosmos, kundalini 
experiences, paradigm shifts(radical new ways of seeing), 
"aha" insights and transformational breakthoughs. Neptune 
represents mystical letting go, intuition, the divine within. 
These three planets reveal to us that we are not separate from 
our divinity. The energies these planets represent are not 
controllable by our egos, our wills. 


In contrast, classical physics is much more comfortable 
in seeing through the lens of Saturn. Saturn is the energy of 
order, control and prefers a mechanistic, predictable world. 
Before the discovery of Chiron, which is the energetic bridge 
between Saturn and the transpersonal planets, the distance 
between these two perceptual realities of classical vs. 
quantum physics seemed too vast to cross. But that is 
changing. 


In conclusion I believe astrology has much to offer the 
emerging paradigm that the world exists as energy rather than 
a big machine. Which "reality" someone experiences has more to 
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do with their perceptual lens than any absolute truth. Astro- 
logy also shows that it is time to rebuild lost connections 
between modern man and the cosmos. This bridge can return 
meaning to our lives. If a person interfaces with the cosmos, 
a universe saturated with archetypal meaning, that individual 
is now seen as cosmically significant. Therefore modern 
psychological astrology has an inherent healing power that 
derives from its capacity to attune people to the rhythms and 
cycles of the cosmos...which is not separate from their own 
true nature. 


Dianne Seaman, B.S.Psychology/Biology 
RR1 Box 48A, Mohrsville, Pennsylvania 19541 


Dianne Seaman is a Psychological Astrologer with a Jungian 
orientation and past life therapist, researching links between 
the two fields. Since 1986 she has presented workshops for The 
Association of Past Life Research and Therapies (APRT) and has 
lectured on topics such as astrology, past life therapy and 
synchronicity to professional psychologists and the general 
public. Her work in past life therapy was featured in Dr. 
Raymond Moody's book, Coming Back-A Psychiatrist looks at Past 
Lives. Dianne is in the final stages of writing a book which 
focuses on the religious/spiritual aspects of past life 
experiences - the phenomenon's link to an individual's 
awakening to an awareness of transcendent levels in their 
psyche. 
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THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
Annual Conference 1997 PROCEEDINGS 


A MODEL FOR THE TWENTY-FIRST CENTURY WESTERN CHURCH 
Lloyd R. Applegate 
L o rr 


Several theological, cultural, and scientific forces will help change the 
structure and outlook of the Westera Church in the next century. The Church 
will still be grounded in the whole Christ Event, from Old Testament 
prophecy to the Resurrection and Pentecost . The Church will be even more 
ecumenical and interreligious, with Bastera and Western religions increas- 
ingly cross-lerlilizing one another. The megachurch movement will accele- 
rate and where not feasible will be complemented with the internet. 
Traditional worship patterns will continue to be supplemented with new 
ones. Theological implications of ‘psychical research and quantum physics 
will be more welcome. More women and gays will be ordained. 


annua 


In the middle of this century (January 31, 1945 to be exact), the 
Protestant Council of the City of New York heard an address by John D. 
Rockefeller, Jr., entitled "The Christian Church: What of Its Future?” This 
speech had some interesting comments at mid-century: 


The Church of the future would be the Church of the Living God. Its terms 
of admission would be love for God, as He is revealed in Christ and His living 
Spirit, and the vital transformation of that love into a Christlike life. Its 
atmosphere would be one of warmth, freedom, and joy, so sympathetically 
and distinctly manifest as to attract and win into its fellowship all those who 
are striving to live useful and worthy lives. 


Ordinance, ritual, and creed would be pronounced nonessential for 
admission into the Kingdom of God. A life, not a creed, would be the test. Its 
object would be to promote applied religion, not theoretical religion. As its 
first concern it would encourage Christian living seven days a week, fifty- 
two weeks a year. 


It would be the Church of all the people, of everyone who is fighting sin 
and trying to establish righteousness; the Church of the rich and the poor, 
the wise and the ignorant, the high and the low---a true democracy. 


Denominational emphasis would be put aside, and cooperation, not 
competition, would hold sway. In large cities there would be great religious 
centers, wisely located, adequately equipped, strongly supported, ably led, 
inspiring their members to participation in all community matters. 
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In smaller places, instead of a half dozen dying congregations competing 
with each other, one or two strong churches would unite the Christian life of 
the town. There would be great economy in plant, in money, in service, in 
leadership, with the money saved going to mission. The Church through its 
members would mold the thought of the world, leading in all great move- 
ments. The Kingdom of God would literally be established on earth. 


Much of this idealized, worthy vision, with its deemphasis of theology, 
has yet to be fulfilled, though some of it is being realized. What of the post- 
modern Church in the twenty-first century, in particular the fragmented 
Western Church? As a student of and participant in the ecumenical move- 
ment, in interreligious matters, in parapsychology and in a healing ministry 
of more than thirty-five years, as well as a trained and active spiritual 
director, a sometime theologian and historian, a one-time newspaper editor, 
and currently a freelance writer, editor, preacher, and healer let me share, 
for what they are worth, some of my thoughts, wishes, and projections in the 
following sketch of things. Perhaps this outline will be of some small value as 
we look ahead. 


THE CHRIST EVENT 


The Church as the Body of Christ would be grounded in the whole Christ 
Event---including its Old Testament roots---the Annunciation, the Incarna- 
tion, Jesus’ teaching, preaching, and healing, the Crucifixion, the Resurrection, 
the Ascension, and the return of Christ's Spirit at Pentecost. In addition, tra- 
dition dating from the New Testament Church to the present would continue 
to be taken into account. Thus the Church would carry on its traditional 
functions of worship, education, service, witness, mission, and fellowship, 
though with widely divergent patterns. 


UNITY 


The third millenium Church, as I see it, would further recognize and 
celebrate its unity in God the Creator and Sustainer, in Jesus the Christ and 
Savior, and in the Spirit which is holy and active in the universe. It would 
also celebrate the unity of the cosmos, as mystics and scientists both 
continue to declare the oneness and interconnectedness of it all. The Church 
would regain its ecumenicity, rediscovered in the nineteenth and twentieth 
centuries, but weakened when denominations later struggled to survive and 
therefore relegated unity to the back burner. Unity in diversity will prevail, 
though with some movement toward at least a nominal head and/or 
inclusive Council, including all major communions and movements---Eastern 
Orthodox, Roman Catholic, Protestant, Pentecostal, and Charismatic. Such a 
Council could grow out of the present World Council of Churches, which is 
currently made up of more than 300 Protestant, Orthodox, and Pentecostal 
communions, or succeed it. 
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EASTERN/WESTERN ROOTS 


Such a Church would therefore be indebted both to its Eastern and 
Western roots: the Eastern Branch, influenced by Greek mysticism and 
philosophy, which emphasizes “The Restored Resemblance," being 
“divinized": the Western Branch, influenced by Roman legalism, which 
emphasizes "The Restored Relationship,” getting “right with God" (Banach, 
1995, 12). These emphases need to be held in positive tension, much as the 
humanity/divinity of Christ. 


MEGACHURCHES 


Megachurches have sprung up nearly everywhere the latter part of this 
century. There appears to be no diminishing of this movement on the 
horizon. The high cost of supporting clergy and program is part of the reason; 
small and even some medium-sized congregations cannot hack it financially 
anymore. These megachurches are a mixed blessing; but some can and do 
offer both meaningful and effective spiritual centers and strong outreach 
programs seven days a week. Where megachurches are not feasible, perhaps 
internet connections with small groups of cells and/or chat rooms may 
become a pattern. (See cyberspace below.) 


PERSONAL/SOCIAL GOSPELS 


The personal and social gospels are two sides of the same coin. Some 
conservative groups turn inward and make the gospel a personal thing only. 
Ironically, the Bible they trust in takes no such individualistic, self-centered 
approach; indeed, the Biblical view is just the opposite. Conversely, some 
progressive Christians deride piety and mysticism and hold that “faith 
without works is dead.” (See the New Testament book of James) However, 
theirs is a cutflower religion with no roots. I, for one, have become both a 
mystic and a social activist. When one draws closer to God and senses 
His/Her pain in something, one is moved to go out and to do something about 
it. 


A careful study of the prophets (see Abraham Heschel’s The Prophets, 
1962, and my much more modest /#e Prophets in Personal Conflict, 1994) 
reveals that God is a God of social justice, especially for the weak and the 
poor. Jesus did a lot more than just teach and preach. He healed persons; He 
fed persons physically and spiritually; He stood up to the powerful. Jesus 
was interested in the whole person---body, mind, and spirit. But Jesus was 
also careful to tend His own spiritual life very carefully. 


The personal and social aspects of the gospel would continue to be drawn 
closer together by such groups as those Evangelicals who now promote social 
action and justice, the Methodist Federation for Social Action, the Cali for 
Renewal, and others. 
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WORSHIP AND PREACHING 


The Church would increasingly recognize that there is no one way to 
worship the Supreme Being. Services would range from the formal and 
- traditional to the informal and contemporary and everything in between, 
including drama and liturgical dance. More silent time would be added; we 
beseige God with all kinds of noise but take little time to listen for any 
response. Music would continue to range from classical to rock. Extroverts, 
who do not necessarily need to relate directly to God but who make out fine 
with externals, would be served along with introverts, who tend to relate 
directly to God in a more mystical and personal approach. 


Preaching would continue to revert to a technique pioneered by Jesus--- 
story-telling or parables which featured images. Leonard Sweet points out 
that massive shifts will be necessary to reach an electronic, image-oriented 
culture. "We have to shift from word to image, from page to screen, from 
linear to ‘loopy,’ from illustration to animation (1997, 60)." The traditional 
method of preaching has been “to exegete words, but today we need to 
exegete images (bid). 


Some of that preaching will be by lay persons at huge, non-ecclesiastical 
gatherings organized by men’s groups such as Promise Keepers and women's 
groups such as Women of Faith. Some observers of this phenomenon point 
out that it reflects the spirit of the age, a time of widespread longing for 
meaning yet deep distrust of established authority, both secular and sacred. 
The jury is still out on this new development, but some evidence exists that 
the Church is already incorporating or at least cooperating with such events, 
which may very well revitalize personal faith. Indeed, I have noted some 
mainline Christians who have attended these programs going back to their 
congregations with new enthusiasm. 


Healing (defined as any movement away from brokenness and foward 
wholeness) services would continue to grow in number and in quality, and 
spiritual healing techniques would complement medicine in the hospital and 
elsewhere. Increasingly research data show the effectiveness of such a 
holistic approach. Wholeness of body, mind, and spirit would increasingly be 
seen as God's will and therefore would not be petitioned for (no need to ask 
God for something He/She wants us to have), but imaged, appropriated, and 
accepted with thanksgiving. (See below.) 


PRAYER 


Prayer would remain the backbone of religion and of the Church. For 
many prayer means primarily petition. Some years ago I concluded along 
with others that Jesus saw prayer as essentially seeking God's will. (1971, 
229-232). The Lord's Prayer ("Thy will be done on earth as it is in heaven...”) 
and the prayer on the Mount of Olives (“Father,...not my will but yours, be 
done.” Luke 22:42) and others seem to bear this out. Larry Dossey in his 
masterful work Healing Words ( 1993) opines, and I agree with him, that 
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Ze ee ee eee 


prayer will move toward expression of gratitude and be less an expression of 
supplication. (Of course “Meister” Eckhart many centuries ago taught us that 
the most profound prayer is a simple daily, “Thank You.") 


In a healing ministry of more than thirty-five years, I have used, as 
noted above, the approach of imaging, appropriating, accepting, and thanking 
God for the wholeness He/She apparently intends each person to have.\ do 
not ask for healing, because, again as noted above, if I interpret God's Spirit 
working in the healing ministry of Jesus correctly, God's will is for whole- 
ness---body, mind, and spirit. In addition to accepting God's intended 
healing and optimum health at any given stage, one may work along with 
Him/Her by imaging the immune system at work, I have seen impressive 
results with this combination of appropriation/acceptance and imaging. 


In his important chapter on “Time-Displayed Prayer,” Dossey discusses 
the non-existence of time in quantum physics and its possible implications 
for prayer. (See Kenneth Cauthen below, however, for possible limitations of 
such an approach.) He concludes: “Because prayer can violate the categories 
of past, present, and future, it seems timeless. Thus one of its functions may 
be to awaken us to the ‘eternal now,’ the experience of timelessness 
described by the mystics...(1993, 132)." He cites the universal prayer “Thy 
will be done,” and how the divisions of time are absent in it; Be’ points to the 
eternal ascribed to the Almighty. (Yahweh identified Himself. /Herself to 
Moses as the "I AM WHO I AM" in Exodus 3:14.) "Thy will be done’ denotes 
an eternal pervasiveness of the Divine will. Perhaps [this] prayer can awaken 
us to a new way of judging time and a new way of thinking about the role of 
prayer in health.” (sd. ) 


INTERRELIGION 


The Church Catholic (Universal), including the "great..cloud of [departed] 
witnesses” (see Hebrews 12:1-2) surrounding the earthly institution, would 
be open to and welcome as enriching, insights and truth in other religious 
traditions. After all, truth is one. Interreligious contacts, dialogue, and coope- 
ration would expand dramatically, as the Spirit continues to lead into all 
truth. Eastern and Western religions would continue to cross-fertilize one 
another with positive results for all. The internet can only hasten and 
broaden ali this, and, indeed, is already doing so. 


EVOLUTION AND CREATION SPIRITUALITY 


The theory of evolution would be more widely accepted. Indeed, the 
Roman Catholic Church now allows it within its theological f ramework. 
Somehow God initiated creation by means of The Big Bang, the universe 
gradually cooled, and life evolved on Earth (and very possibly elsewhere in 
the gigantic, expanding cosmos). Humankind came to possess free will, which 
means God is limited, either by design or by His/Her nature. God can woo 
and inspire us through the Spirit, but any decision is ours. This is truly an 
awesome responsiblity. 
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All this relates directly to the standard (in the West) fall/redemption 
approach to theology and opens the door to what Matthew Fox and others 
term creation spirituality. (Creation Spirituality stresses original blessing, not 
original sin, as loving and celebrating life.) 


Evolution makes impossible a fall from perfect reason and righteousness, 
and the emergence and inheritance of original sin, since Aumankind is stiff 
evolving and has yet to reach perfect reason and righteousness. The person 
has yet to exist who was like Calvin's concept of Adam: "When he was 
endued with a right understanding, when he had affections regulated by 
reason, and all his sense governed in proper order, and when, in the 
excellency of his nature, he truly resembled the excellence of his Creator.” 

( astitutes 1, xv. 3) A fall can not have happened from something that has 
yet to exist. 


A fully-developed doctrine of original sin does not appear in the Old 
Testament, in Judaism, or in Eastern Orthodoxy, and did not become fuli- 
biown in the West until Augustine. Many Christians tend to read back 
Augustine's interpretation (based partly on Paul in Romans 5) into the 
Garden of Eden story. Augustine described sin as “a corruption of nature 
transmitted by heredity through the evil of sexual reproduction and contin- 
ually renewed and supplemented by the actual sins...in individual life 
(DeWolf, 1953, 197).” On the other hand, as Fox points out, original blessing 
has been around a much longer time. This is not to deny the tragic reality of 
sin, however it is defined. Mankind has yet to live up to God's standards. 


SPIRITUAL GIFTS REGAINED 


The nineteenth and twentieth century Church witnessed the return of 
some long-lost spiritual gifts and practices (lost largely because of excesses 
and their uncontrollability) such as exorcism, precognition, healing, and the 
baptism of the Spirit (Bettenson, 1956, 127 and 181)! The advent of 
psychical research coincided roughly with the reemergence of spiritual gifts. 
A psychic or extrasensory experience is one in which information comes to a 
person outside his five senses, or one which has no material base, such as 
spiritual healing. 


The Church would be more open to the belief that there is more to reality 
than that perceived by the five senses (Applegate, 1972, 162-169). Dossey 
has an interesting section in Healing Words on what he calls “telesomatic 
events” on pp. 50-53. In his critique of this paper, theologian Kenneth 
Cauthen has written to this writer: "I think your work on paranormal psy- 
chology is worthy of the effort. I think we must never close off any possible 
kind of openness to reality." 


The new physics (see below) is more congenial to such a position. The 
view that ESP is part of creation, which is well attested to in scripture, would 
gain more acceptance. After all, a basic New Testament view is that ‘two 
worlds’ exist and interact. One is visible, physical and subject to the laws of 
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physics and biology. The other remains invisible and non-physical. The latter 
psychic world is as real as the visible one, yet quite different. Humankind--- 
body, mind, and spirit---lives in both worlds. 


The Early Church possessed an active power still widely lacking today, 
though that appears to be slowly changing. What has been targely missing is 
the presence and power of the Holy Spirit. Early in my ministry physical, 
mental, and spiritual healings began to happen, ail of which surprised me. 
Usually the healings proved spiritual in nature, but periodically dramatic 
physical healings occurred. 


A child awoke from a six-week diabetic coma some hours after the 
laying on of hands and prayer, and her amazed but honest Jewish physician 
took no credit but commented to the joyful parents: “This is the work of the 
Lord.” He also toid them he had never seen such a sudden and complete 
recovery from such a coma, and that he was going to write it up for the 
Journal of the Pennsylvania State Medical Society. Two women (one 
pregnant) with uterine tumors diagnosed as dangerous and prone to surgery 
saw them disappear in a matter of days upon the laying on of hands, prayer, 
and subsequent imaging of their dissolving. Another woman with chronic 
shortness of breath, who had been discharged from the hospital with her 
condition unhelped, gained permanent relief at one of our healing services. 


THE NEW PHYSICS 


The prevailing cosmology of Newtonian physics from the seventeenth 
through the nineteenth centuries was materialistic, mechanistic, and deter- 
ministic. But in 1900 Planck formulated his quantum theory; in 1906 and 
1915, respectively, Einstein announced his theories of special and general 
relativity; and in 1927 Heisenberg put forward his uncertainty principle. 


The nineteenth-century picture had been one of solid indestructible 
atoms of matter existing in an infinite Euclidean space and an absolute time, 
and rigidly conforming to the laws of mechanics. But new physics asks us to 
think instead about a space-time continuum which is non-Euclidean in its 
properties, probably finite in its extent, and in which there is no absolute 
size, rest, motion, or simultaneity. Matter ceases to be conceived in terms of 
solid atoms, and instead the atom is thought of as a complex rhythmical 
pattern of energy (Macquarrie, 1963, 241 )" 


What we have here is a whole new concept of nature. As Kenneth 
Cauthen and others have pointed out, one cannot readily and easily translate 
this development into theological and philosophical doctrine (1969, 109- 
115), but it is clear that the mechanistic materialism of the nineteenth 
century has been discredited. And if the physical universe is finite, it cannot 
be the ultimate reality naturalism is supposed to be. Therefore physicists 
who think philosophically are far more open to religion. Increasingly the two 
disciplines of science and theology are growing closer in their mutual quest 
for and description of truth. Humankind can only benefit. 
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CHANNELING 


As the Church regains its tradition of spiritual and physicat healing and 
other extrasensory ministries, it would be weli to pay attention to what New 
Age thinkers call ‘channeling.’ Spiritualists and others know this by the 
earlier term ‘mediumship.’ The Rev. Arthur Ford was right when he told this 
writer and others that Spiritualists made a mistake by setting up a church. 
But he also pointed out, and rightly so I think, that a crucial and 
compassionate ministry to grieving persons can be carried out by a contact 
or two from "the other side.” Of course one must test the spirits carefully and 
be especially aware that one is not talking to God, but only to another limited 
personality (Cooper, 1995, 3). But sometimes an experience with the 
departed can help us cope. Even Jesus was ministered to by two excarnates, 
Moses and Elijah, before He underwent a cruel mock trial and crucifixion. It 
is to be hoped that more freedom would develop to receive support and 
encouragement from the departed, particularly in cases of severe grieving or 
other serious need. 


FEMINIZATION 


For too long the Church has been largely a patriarchal institution. That 
has begun to change, particularly in the second half of this century. Femini- 
zation (or better, redressing the patriarchal imbalance) wouid continue full 
speed ahead in the next century. Some observers I have read predict this 
development will be one of the major events in the next century. Already we 
see an increasing percentage of women seminary students in those commun- 
ions which ordain female clergy. United Methodists, along with certain other 
denominations, not only ordain women but have also elevated several to the 
superintendency and the episcopate. And a few pioneer theologians such as 
the late Georgia Harkness and Rosemary Reuther are being joined by many 
able newcomers such as Heather Elkins and Letty Russell. All this bodes well 
for the Church of the f uture, because women are also created in the imago 
Zei and have much to offer in the fields of theology, worship, and many 
other areas. 

PANENTHEISM 


Panentheism (all in God) would receive a larger hearing. This doctrine 
goes back to the Middle Ages and is defined as: "The belief that the being of 
God includes and penetrates the whole universe, so that every part of it 
exists in him, but (as against pantheism) that his being is more than, and not 
exhausted by, the universe (Pittenger, 1959, 156)." Thus God is in every- 
thing and everything is in God. This would be a movement toward the 
mystical and the sacramental. This image is found in Jesus’ main message 
and favorite theme---"the Kingdom of God is among you (Luke17:21)." Fox 
points out that “The sense ‘amongness’ is a panentheistic image of our being 
in God and God in us (1983, 91)." Such an emphasis would move us away 
from dualism and theism. 


Fox concludes: "It is time to rejoice and to laugh when we hear God's 
spirit is moving persons to a more adult and more authentically mystical 
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prayer life, one where we truly enter into the deep with-ness of God, a God 
who is in all and the All that is in God. (Cf. 1 Cor. 15:28)" (sbya! )Acts 17:28 
also speaks to us here: “for ‘in him we live and move and have our being.” 
(Paul is quoting a sixth century B.C. sage, probably Epimenides.) 


COUNSELING AND SPIRITUAL DIRECTION 


Counseling and spiritual direction would continue to increase quantita- 
tively and qualitatively. Some years ago we clergy noted a sizeable jump in 
persons seeking pastoral counseling. One reason eventually became clear: 
pastors do not charge anyone for this service, even strangers. Laypersons, 
particularly the middle class which disdains the stigma of clinics for those of 
lesser means, caught onto this and began using us more and more as general 
practioners. This also coincided with persons becoming more open to admit- 
ting they had a problem, as society began to approve seeking help for spirit- 
val and mental distress. (Indeed, having a ‘shrink’ became a status sy mbol 
for the well-to-do.) All this forced clergy to take more training and to give 
more time to counseling. Some pastors became licensed as full-time counsel- 
ors. We also learned that when we got in over our heads, we should refer to 
a psychologist or psychiatrist. 


Counseling and spiritual direction are quite different. Counseling takes on 
a specific problem, deals with it over a relatively brief period of time, and 
seeks a resolution. Spiritual direction is ongoing, even over a lifetime. 
Spiritual direction is very ancient and is not conf ined to Christianity. A 
spiritual director is trained over a period of years to be a spiritual compan- 
ion, friend, monitor, and soul mate. {I took such training after retirement and 
currently am a spiritual director in a Roman Catholic renewal, direction, and 
retreat center, where directors are trained.) 


A director must be a very good listener (as must be an effective counsel- 
or.), The key for the director is discernment: where is God in a person's life at 
a given time? What is the extent of the prayer life and the dream life? What 
needs to be worked on? What assignments need to be given? A counselor is 
not required to have a counselor himself, but a spiritual director aust also 
be in spiritual direction. That is, he/she must have a spiritual director and 
work with that person every month or so. A director must also be a directee; 
this affords a balance and perspective the director would not otherwise 
have. Spiritual direction thus involves a round robin sort of arrangement; 
everyone is in it together. But then even the Pope has a confessor. 


HUMOR 


For far too long humor has been largely absent from the Church. We 
usually see Jesus as a serious, humorless itinerant preacher. But Elton 
Trueblood and others have reminded us of Jesus’ use of irony and wit. He 
was not dry as dust and some kind of automaton. He opened his ministry 
at a wedding and miraculously created some excellent wine to keep the 
several-days-long wedding reception going. He made ironic and witty state- 
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ments about a camel going through the eye of a needle and logs in someone's 
eyes. 


The Fellowship of Merry Christians was organized about a decade ago and 
aims at recapturing “the spirit of joy, humor, unity and healing power of the 
early Christians.” We publish 72e Joyful Noiseletier and try to be merry 
more than twice a year. As noted by some, completely serious religion is the 
Devil's religion. 


The Crucifixion/Resurrection of Jesus can be seen partly as a great joke 
on the Evil One, who thought he had won. One of the fruits of the Spirit is joy. 
Such a state certainly lends itself to tasteful humor. And we have fearned 
from Norman Cousins (1979) and others that humor is a powerful aid to 
healing---physical, mental, and even Spiritual. I see the Spirit leading us to 
giving humor its rightful place in the Church. Another defeat for Evil. 


HOMOSEXUALITY 


In this sensitive area science is presenting a bigger picture, which can 
only help Christians be more Christian. Genetic and pathological studies 
(particularly on the hypothalamus) are pointing to real differences in those 
disposed to homosexuality. Probably most of us know homosexuals who have 
tried to be straight but cannot. There is something more working here than 
arbitrary choice. As the bigger picture emerges, fair-minded Christians will 
be less judgmental and more accepting, even to the point of ordination. The 
United Church of Christ has already shown the way. 


CYBERSPACE AND CYBERCHURCH? 


As the technological revolution zooms ahead with personal computer 
sales outstripping those of televisions, computer pioneer and wiz Bill Gates in 
his book The Road Ahead (1995) tries to get the unwired to join the wired. 
Most of the latter are white, men, young, and aff luent; most of the former 
are black, women, old, and poor. A society already losing jobs to automation 
of other sorts could be further divided and dislocated. 


There will be less need for cities and fewer jobs, as companies will be 
even smaller. Computers will be able to retrieve much data so quickly and 
efficiently that many current trips to the office, library, bank, and depart- 
ment store will become obsolete. Many workers will be able to function out 
of their homes, and cities could become even fess necessary and desirable as 
corporate centers. Thus the cities may become even greater havens for the 
disadvantaged. More creative, compassionate, and massive ministries could 
become necessary in such urban areas. 


A TIME magazine article has tried to put the Internet explosion in some 
kind of perspective concerning religion. Many religious groups are going 
online, setting up church home pages, broadcasting dogma and doctrine and 
establishing theological newsgroups, bulletin boards and chat rooms. 
Thousands of religious and unreligious are meeting and debating and 
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swapping ideas. "It's an astonishing act of technological and intellectual 
mainstreaming that is changing the character of the Internet, and could even 
change our ideas about God (1996, 62).” 


The Christian Century (April 16, 1997, 383-4) reports a historic and 
pioneer worldwide prayer meeting has sprung up on the Internet. It is called 
Prayer Chapel and was originated by the 6,100-congregation, 1.5 million 
member United Church of Christ. The Web site---www.ucc.org---went online 
in February of this year, and provides an instant worldwide link to persons 
and congregations dedicated to prayer. 


Only two months after its startup, some 300 visits were recorded weekly. 
Those who request prayers and those praying for others report they are 
finding spiritual nurture on the Web. New connections are being forged and 
requests are coming in from around the globe. Many Chapel visitors post 
responses to earlier prayer requests. A growing number of congregations 
around the world are signing up as prayer partners. Requests are taken from 
the Web and used in Sunday services and prayer meetings. Prayer partners 
have the option of providing e-mail addresses for direct correspondence. 


At St. John’s UCC in Allentown, Pennsylvania, some members receive 
weekly copies of the Prayer Chapel for use in daily devotions. One or two 
specific requests are selected for inclusion on the weekly prayer chain. The 
Prayer Chapel is also posted in the narthex for all interested congregants. 


One UCC member who uses the Prayer Chapel both for himself and to help 
others has opined that this kind of interaction is a sign of the Christ among 
us. A UCC pastor believes the Chapel offers an opportunity for the diverse 
human community of faith to come together and find unity, community, and 
solidarity in the Spirit. All this may be another example of technology 
affording God's Spirit a vehicle to circumvent manmade doctrine and 
practices and to unite people in Him and in each other, a new and exciting 
form of ecumenism. 


One of the most ambitious sites on the Web operates from the first floor 
of the Vatican's Apostolic Palace. Launched in 1995, three powerful 
computers (nicknamed Raphael, Michael, and Gabriel) operate 24 hours a 
day and offer press releases, the Pope's schedule and most of his writings 
translated into six languages. It can also field thousands of requests from all 
over the world. "The Internet is exploding, and the church has got to be 
there,” the article quotes Sister Judith Zoebelein, the American-born nun who 
runs the site. The Pope has encouraged all this and, in fact, was writing as 
early as 1989 about the Net's opportunities for what he called "new 
evangelization.” Many Christian evangelicals are now busy surfing the Net. 


The Church will ignore this major technological development (right up 
there with others which have helped shape and change religion such as the 
printing press, radio, and television) at its own peril. The faithful are fogging 
onto the Net as fast as the rest of the world, and denominations that don't 
establish a presence in cyberspace will soon be badly out of touch with their 
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parishoners. In this area, the faithful seem to be leading the religious leaders 
with some fascinating results. Computer networks throw persons together 
who would otherwise never meet, let alone discuss personal beliefs. "Thus on 
the Internet, Catholics suddenly find themselves keyboard-to-keyboard with 
devil worshippers, Jews modem-to-modem with Islamic fundamentalists 

( TIME, p. 63 ).” 


Some observers think that these electronic exchanges will ultimately help 
persons of many faiths to understand any common ideas that bind them 
together, and the sense of strangeness, a Sustaining cause of disagreement, 
will greatly lessen. Important differences will remain, but inhabitants of the 
small, networked village the world is becoming will at least understand one 
another better, no small and unimportant result. 


Urbanization brought people together in cities and ultimately led to the 
construction of larger and larger cathedrals. "So the electronic gathering of 
millions of faithful could someday lead to online entities that might be 
thought of as cyberchurches (#6/d)." 


Already the religious movement known as postdenominatinal Protestant- 
ism has linked thousands of American congregations in an informal network 
outside the boundaries of mainline Protestant and evangelical denomina- 
tions. And the Web has resulted in a new form of scholarship called "hyper- 
theology.” Just as the first illuminated manuscripts and later printed ones 
exposed readers to early theological debates, hypertexts make available 
thousands of interpretations of God's Word to persons interested enough to 
click a mouse. 


And now we stand at the start of a new connection between technology 
and faith: between the global computer networks and God. There's no sure 
Way to measure how much the Internet will change religion and the Church, 
"but the most basic truth about technological revolutions is that they change 
everything they touch (bid p. 67 ).” 


We do not know for sure what form(s) the Western Church will take in 
the next century. We can only speculate, hope, and pray that it will continue 
to serve well both God and humankind, whatever its shape. 


END NOTE 


1. "Those who are truly his disciples receive grace from him and put this 
grace into action for the benefit of other men, as each has received the gifts 
from him. Some drive out devils...some have foreknowledge of the 
future..others heal the sick through the laying on of hands...” Irenaeus, 
Adversus Haereses, 11, XXXII, 4. And "For a man who is ‘in the spirit’, 
especially when he beholds the glory of God and when God speaks through 
him, must inevitably lose consciousness, overshadowed as he is by the Divine 
Power." Tertullian, Adversus Marcionem, \V, 2, both quoted in Zhe £ar/y 
Christian Fathers, 1956, edited and translated by Henry Bettenson, pp. 127 
and 181, respectively. 
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THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
Annual Conference 1997 PROCEEDINGS 


TOWARD THE HEART OF WHAT IS: MOVING TOWARD 
LOVE IN BOTH RELIGION AND PSYCHICAL RESEARCH 


Dr. John F. Miller, III 


The author cites some of those writers who assert that love 
is the nature of (a) God, (b) cosmic energy, and (c) man. In 
the discussion of appropriate parapsychological methodology, 
the author offers arguments supporting the importance of 
personal anecdotal evidence, and questions the technological 
assumption that psi can be produced simply at will and on 
demand. There follows a review of the very sparse literature 
on parapsychology and love. The author stresses the need of 
giving research into love as the nature of man a prominent 
place in parapsychological research. 


One of the most popular books during the last several 
years has been psychologist Thomas Moore's Care of the Soul. 
The book is about love, about cultivating depth and 
sacredness in our everyday lives. The cure, writes Moore, 
lies in love, not logic. "It has often been noted that most, 
if not all, problems brought to therapists are issues of 
love. It makes sense then that the cure is also love (14) ." 


In the conclusion of his little book, Moore writes that 
"love is more fulfilling than understanding. . . . We know 
soul is being cared for when. . . compassion takes the place 
of distrust and fear (304) ." 


The popularity of this little book has something 
important to say to us. We in parapsychology complain that 
there is so little funding for our research and that our 
research does not impress even our colleagues. Perhaps if we 
parapsychologists studied love, we might find ourselves doing 
something relevant in the eyes of the public and, maybe, even 
our colleagues. In 1992, Karlis Osis remarked that parapsy- 
chologists may be out of touch with what interests millions 
of people. Research into love as the nature of human beings 
certainly would seem to be relevant for our society as well 
as for our personal lives. 


I. Parapsychology and Human Nature 


A decade ago, Stanley Krippner expressed the hope that 
the research and ideas presented might fill some of the gaps 
in traditional psychology’s “incomplete portrait of the human 
being." A century ago William James voiced a similar hope. 
It was James’ conviction that "psychical research has epoch- 
making implications for the extension or understanding about 
the deeper levels of personality, and the relation of person- 
ality to the universe in which it is place (Perry, 276) ." 


II. Man as the Image of the Divine 


The idea that man is made in the image of the Divine has 
a long history in religion. In Genesis 1:26, we read: "And 
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God said, Let us make man in our image, after our likeness." 
In the Hermetic tradition of Egypt and the Orphic-Pythagorean 
traditions of Greece, man was conceived as a microcosm of the 
macrocosm. "As above, so below; as below, so above": 
mankind was understood as a reflection of the cosmos. In 
Platonic and Neoplatonic philosophy, the soul of man shared 
its essence with world soul. The identity of man’s essence 
with the Divine is asserted in Christian mysticism and in the 
oriental religions of Buddhism and Hinduism. 


III. The Nature of the Divine as Love 


In his review of the central motifs of the mythologies 
of the world, Joseph Campbell writes: "The good news, which 
the World Redeemer brings. . . is that God is love (p. 158)." 
Although the major religions counsel their adherents to love 
one another and to act with compassion and harmlessness 
toward all, Christianity is clearest in its identification of 
God with Love. The first letter of John states unequivocally 
that "God is love" (I John 4:8) 


The contemporary Christian theologian who is clearest in 
identifying God with Love is Nels Ferre, in his book, The 
Universal Word. Ferre suggest that we think of Reality in 
completely different categories: Spirit, the Personal, and 
Love. 


What is, is defined in terms of love; being, in 
this sense, is understood through love, not love 
through being. . . . God is love, but he is love 
as Spirit and as personal purpose. Or God is love 
as personal Spirit.... 

: “There is no beginning to Love, to God as 
Love. In the beginning God, Love. Love cannot 
end, for it has no beginning; it is eternal. 
Ultimately Love, being eternal, is universal. 
Love eternally creates. . . . That Love creates 
eternally means that there is no time when Love 
does not create. (p. 41) 

The three categories of reality we have taken 


to be spirit, the personal, and love. But the 
greatest of these is love! Love defines the 
inmost nature of being, not as substance, but as 
Spirit. . . . Love defines the inmost nature of 


becoming, not as a process of change, but as the 
creativity of the highest purpose. Love defines 
the deepest meaning of non-being, not as mere 
absence, nor as opposition or contradiction, but 
as the positive presupposition for creation, the 


counterpart of creative Spirit. Love, then, is 
the meaning of Spirit and the purpose of the 
Personal. . . . The universal Ultimate, the power 


of Permanence, the reality of creative Spirit, the 
One in and for the many, the many in and for the 
One, the heart of the categories of Reality: this 


is Love. 

Inmost to reality is Love. Love is the nature 
of what is ultimate. . . . Spirit is colored and 
focused as Love. . . .Love, not substance or 


process, is the nature of ultimate being. A 
Only love is ultimate as the nature of Spirit and 
the meaning of the personal. . . . (p. 119) 
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The value of Ferre’s metaphysics to parapsychology can 
be quickly seen. With Spirit as a fundamental Category, 
consciousness becomes basic; and its expansion, development, 
or evolution is inherent as its Personal Purpose. Love, a 
cosmic tendency toward unity, and in higher forms a universal 
acceptance and willing good for all, becomes the content of 
consciousness’ purpose. 


IV. Love as Cosmic Energy 


If God is Love, then Love must find expression as cosmic 
energy. Certainly, one can maintain that Love is evident in 
the animal kingdom. Michael Murphy writes: 


Loving behaviors are evident in many animal 
species. . . . Both the animal and human worlds 
exhibit countless acts of caring and erotic 
delight. Indeed, human growth depends upon love 
from its very inception. No infant can survive 
without physical and emotional nurturance, nor 
enjoy anything approaching normal development 
without some sort of loving touch. No child can 
learn to talk, think, or be sociable without 
continuing affection from people around him. (148) 


But Love as cosmic energy may exist in the inanimate 
kingdom as well. Emily Sell, who has recently edited a book 
on the spirit of loving, offers her summary in these words: 


Love is a force that connects us to every strand 
of the universe, an unconditional state the 
characterizes human nature, a form of knowledge 
that is always there for us if only we can open 
ourselves to it. (p. xi) 


Pierre Teilhard de Chardin has written that Love is "che 
most universal, the most tremendous and the most mysterious 
of the cosmic forces (1970, in Sell, 3)." Carl Jung sees 
humanity as "the victims and instruments of cosmogonic ‘love’ 

(1962, in Sell, 10)." Ouspensky has declared: "In 
reality love is a cosmic phenomenon, in which men, humanity, 
are merely accidents... (1965, in Sell, 10)." 


In The Phenomenon of Man, de Chardin wrote of love as a 
cosmic force which unites all things. 


Considered in its full biological reality, love-- 
that is to say, the affinity of being with being- 
4 ies is a general property of all life and as 
such it embraces, in its varieties and degrees, 
all the forms successively adopted by organized 
matter. . . . If there were no real internal 
propensity to unite, even at a prodigiously 
rudimentary level--indeed in the molecule itself-- 
it would be physically impossible for love to 
appear higher up, with us. .. . By rights, to be 
certain of its presence in ourselves, we should 
assume its presence, at least in an inchoate form, 
in everything that is. . . . Driven by the forces 
of love, the fragments of the world seek each 
other so that the world may come into being. (pp. 
264-265) 
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Parapsychologist Frederic Myers declared: "Love is the 
energy of integration which makes a Cosmos of the Sum of 


Things (p. 85)." "At one end of its scale love is based 
upon an instinct as primitive as the need for nutrition; even 
if at the other end it becomes, as Plato has it, . . . ‘the 
Interpreter and Mediator between God and Man.’ (p. 85)" For 


Socrates, in the Symposium, Love was a mediator between the 
human and the divine, a divine cosmic energy which drew 
mankind upward toward unitive knowledge of Beauty, Truth, and 
Goodness. Inman, love expresses itself as desire to possess 
everlastingly the good: from giving birth to children, to 
the producing "immortal children" such as ideas, novels, and 
works of art, and finally to union with God and the Good. 


Spiritually, we might think of Love as a higher law than 
the law of cause and effect. Ernest Holmes has written that 
"The very nature of the law of Cause and Effect, and the 
reality of personal volition, compels us to see that Divine 
Forgiveness is a Principle in nature and that this Principle 
is the essence of love (p. 396)." We might even interpret 
synchronicity ( Gatlin, 1977, 11) as Love's operation as "a 
principle of meaningful information creation." 


V. Love as Human Nature 


The behavior of most people, and all of us from time to 
time, makes it seem preposterous to claim that the nature of 
human beings is love. But this is precisely the claim made 
by many psychologists such as Erich Fromm, Albert Ellis, 
Abraham Maslow, Rollo May, Frederick Perls, Carl Rogers, and 
spiritual guides such as Ram Dass, J. Krishnamurti, and 
Chogyam Trungpa, among others. For them, love must not only 
be the attitude in which human growth develops but its 
method, its message, and what is essential to any genuine 
teaching. For it is in love and through love that the 
essence of the human being as love grows and evolves. Love 
opens the door to self-realization. 


Human nature requires time and experience to become the 
expression of what is its essence. In his book, On Becoming 
a Person, Carl Rogers explains: 


The individual has within himself the capacity and 
the tendency, latent if not evident, to move 
forward toward maturity. . . . Whether one calls 
it a growth tendency, it is the mainspring of 
life, and is, in the last analysis, the tendency 
upon which all psychotherapy depends. It is the 
urge which is evident in all organic and human 
life--to expand, extend, become autonomous, 
develop, mature--the tendency to express and 
activate all the capacities of the organism, to 
the extent that such activation enhances the 
organism or the self. This tendency may become 
deeply buried under layer after layer of encrusted 
psychological defenses; it may be hidden behind 
elaborate facades which deny its existence; but... 
it exists in every individual and awaits only the 
proper conditions to be released and expressed. 


Of this development, Ken Wilber has written: "The overall 
sequence of development [is] from nature to humanity to 
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divinity, from subconscious to selfconscious to super- 
conscious, from prepersonal to personal to transpersonal 
(White & Solfvin, 1984, 52)." 


John White describes his own development in similar 
terms: "my own growth in consciousness led from the bliss of 
ignorant infancy, through the suffering of egoic self-aware- 
ness, to the ecstasy of self-transcendence. . . . We humans 
have a potential for growth to godhood, and that is the only 
viable means for freedom from the agony of separate selfhood 

- and all its destructive and loathsome behaviors (33-34) ." 


What we witness in unloving acts of human beings are 
human beings not fully developed. Paranormal events, like a 
near-death experience, seem to awaken our essential nature. 
In his review of the literature on NDEs, Michael Grosso 
(1986, 180) notes that after the NDE, people tend to be more 
aware of the needs of others and less egocentric themselves-- 
in a word, more loving. The late sociologist Charles P. 
Flynn found that those who had near-death experiences "(a) 
experience a shift from an ego-centered to an other-centered 
consciousness; (b) are more disposed to love, and to love 
‘unconditionally’; (c) acquire heightened powers of empathy; " 
among other capacities (Grosso, 1989, 166). Flynn also noted 
that people who had an NDE were less judgmental and self- 
righteous, and more tolerant, detached, compassionate, caring 
and understanding--again, in a word, more loving. 


Kenneth Ring’s research confirms the findings of Grosso 
and Flynn. Describing what happens in this "moment of trans- 
cendental radiance," Ring writes: "As you move closer to the 
light, you begin to be overwhelmed with the most powerful 
waves of what can only be described as pure love (p. 244) ." 
During the review of one’s life, "there is no judgment (p. 
244) ." "The larger significance of the NDE turns. . . on 
its transformative effects (p. 247)." Along with a greater 
appreciation of life and of the present moment, greater 
feelings of self-worth and self-acceptance, the more relevant 
data for our thesis are the 


increased tolerance, patience, and compassion for 
others and especially an increased ability to 
express love. Indeed, after an NDE, people tend 
to emphasize the importance of sharing love as the 
primary value in life. In addition, they seem to 
feel a stronger desire to help others and claim to 
have more insight into human problems and more 
understanding of other human beings. Finally, 
they seem to demonstrate an unconditional 
acceptance of others, possibly because they have 
been able to accept themselves in this way. (248) 


Ring states that the "radical spiritual transformation" 
which occurs after many near-death experiences is similar to 


the effects of other transcendent experiences (251). These 
experiences point to what Ring calls (250) “a common 
‘spiritual DNA.’" These experiences seem to awaken a latent 


spiritual nature of love, and to give impetus to what author 
John White calls Homo noeticus: 


Homo noeticus is the name I give to the emerging 
form of humanity. . . . Because of their deepened 
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awareness and self-understanding, . . . their 
motivation is cooperative and loving, not 
competitive and aggressive. Their logic is multi- 
level/integrated/simultaneous, not linear/ 
sequential/either-or. Their sense of identity is 
embracing-collective, not isolated-individual. 
Their psychic abilities are used for benevolent 
and ethical purposes, not harmful and immoral 
ones. The conventional ways of society do not 
satisfy them. They seek a culture founded in 
higher consciousness, a culture whose institutions 
are based on love and wisdom, a culture that 
fulfills the perennial philosophy. (Ring, p. 256) 


According to Stephen Levine, love awakens us to 
ourselves. "Love is not what we become but who we already 
are (Sell, 9)." Sam Keen adds that "To love is .. . to 
remember who we are (Sell, 111)." 


Twenty years ago, Willis Harman spoke of the new image 
of man, described by perennial philosophy. The new human 
desires to serve and participate in the evolutionary process, 
accepting and even choosing what is, in an attitude of 
nonattachment and divinely impersonal love (p. 236). 


Let us grant that "the new human," the emerging homo 
noeticus, or the human beings who have developed their 
essence of love, are more rare than common. Nevertheless, 
their very existence and the almost universal agreement of 
spiritual philosophy, religions, and humanistic psychology, 
that love is an essential nature of human beings, should give 
us grounds for serious investigation. 


Writing about religious experience, C. D. Broad says 
what is equally applicable to the nature of man as love: 


Now, when we find that there are certain 
experiences which, though never very frequent ina 
high degree of intensity, have happened in a high 
degree among a few men at all times and places; 
and when we find that. . . they involve certain 
fundamental conditions which are common and 
peculiar to them; two alternatives are open to us. 
(i) We may suppose that these men are in contact 
with an aspect of reality which is not revealed to 
ordinary persons in their everyday experience. 
And we may suppose that the characteristics which 
they agree in ascribing to reality on the basis of 
these experiences probably do belong to it. Or 
(ii) we may suppose that they are all subject toa 
delusion from which other men are free. (p. 194) 


For Broad as for many of us, the first option is more 
reasonable and deserves respect. 


The point is that man’s nature as love is clouded in 
ordinary human beings by their fear, uncertainty, hatred, 
anger, jealousy, envy, and distorted by their lust for power, 
prestige, and pleasure. It is only as we move up the ladder 
of development, that we see the expression of human nature as 
love. Thus it makes sense to study the most developed human 
beings. At the 1986 conference of the Parapsychological 
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Foundation on human nature, Charles Tart suggested that, 
although the process of enlightenment was a legitimate 
subject for psychology, it had received little attention or 
interest from the traditional community. 


In the 1997 Winter/Spring issue of Spiritual Frontiers, 
John White writes of his enlightenment experience: it is a 
permanent state in which he sees "God in all things and all 
things in God. Hence I am one with ‘the Father’ and there is 
no sense of separation from God in any aspect of my exis- 
tence. I am unconditionally happy (p. 33)." Although White 
does not mention love specifically, we can infer that loving 
is an essential part of what it means to be enlightened. 


VI. Studying Man’s Nature as Love: 
What Parapsychological Methods are Legitimate? 


Is the role of love in the development of human beings 
a proper subject for parapsychologists to study? In his 1987 
article subtitled "The Unrealized Potential for Psychology 
and Psychical Research," Eugene Taylor suggested that 
studying character development and personality transformation 
would be valuable. 


In a 1991 article, "Consciousness Research and Psi," 
Ramakrishna Rao, editor of The Journal of Parapsychology 
"argued for the study of consciousness qua consciousness, and 
pleaded that parapsychology be in the forefront of this 
movement (p. 38)." But what methods should be employed? 


Gaither Pratt (1910-1979), who worked at J. B. Rhine's 
Duke University laboratory for a quarter of a century, 
thought that it was a mistake to restrict parapsychological 
research to what could be done experimentally in the lab. 
Consider Ian Stevenson's very fruitful reincarnation research 
which does not involve laboratory experiments at all. Pratt 
thought that "The basic discoveries which will lead to a 
deeper understanding of the phenomenon. . . will be made more 
quickly... if the greatest possible number of approaches is 
used (p. 139) ." 


A similar caution concerning limiting parapsychology to 
the experimental method was voiced by Charles Honorton (1946- 
1992) who was the director of research at the Division of 
Parapsychology and Psychophysics at the Maimonides Medical 
Center in Brooklyn: 


The disparity between spontaneous human 
experience and its simulation in controlled 
laboratory experiments is nowhere more clearly 
evident than in the domain of parapsychology. The 
dramatic detail, vivid imagery, and feeling of 
convictions that so often characterize reports of 
Spontaneous psi have seldom been encountered 
within the protective walls of the laboratory. (p. 
617) 


Walter Houston Clark reminded us, in his address to this 
Academy’s convention on mysticism in 1980, that this is also 


true of mystical experience: "most mystical experiences 

creep on one in mysterious ways over which the intentional 

will seems to have little control. ... (p. 4)" Maybe we 
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should treat psi as social scientists treat religion. James 
McClenon has argued for this approach rather than laboratory 
experimentation (1991, 25). 


Perhaps no one has been so persistent in her insistence 
that parapsychology adopt expanded methods of research than 
Rhea White. In her Aug. 8, 1984 presidential address to the 
Parapsychology Association, Ms. White said: 


Perhaps we should try looking inside ourselves to 
find answers to the questions raised by psi. As 
things now stand, our research--even that into 
altered states and psi--does not take us very far 
within. In a sense, the thrust of our experiments 
and even our analyses of spontaneous cases are 
outer-oriented. (White & Solfvin, 1985, 167) 


I, too, have argued that personal experience was crucial 
as evidence. When Karlis Osis conducted an opinion poll at 
a 1983 meeting of the Society for Scientific Exploration, he 
discovered that most scientists who believed in anomalous 
phenomena, including psi, cited their own experiences, not 
because of parapsychological research, as reasons. Indeed, 
the scientists polled by James McClenon in 1982 likewise had 
cited personal experience as reasons for their belief in psi. 


In fact, familiarity with paranormal research was slightly 
correlated with "skepticism regarding ESP"! 


Rhea White has suggested that perhaps we have failed to 
make progress in understanding psi because "we have not 
immersed ourselves in the psi process (1985, 168)." Calling 
upon the development of a "depth parapsychology," White 
paraphrased the words of James Hillman: "Parapsychological 
ontology [needs to be] built by parapsychologists existen- 
tially within themselves, by each one standing his or her own 
ground, by being where he or she [is], by being in the psi 
process (1985, 174)." We need to get in touch with our own 
"transcend immanent," our "beyond within" (1985, 187). 


Rhea White sent me the only article which specifically 
addresses parapsychological research into love. In "Love and 
Parapsychology," Joseph Friedman laments that "parapsychology 
as a science is increasingly falling prey to a technologized 
view of human being (p. 253)." This view is "basically 
inimical to the phenomena which we want to investigate (p. 
253)" because it assumes that psychic abilities can be 
"harnessed" like river power or electricity, for example. 
But, argues Friedman, this is mistaken: "I can will 
knowledge, but not wisdom;... lust but not love... (p. 255)." 


Often psi seems not to be under our conscious control or 
will. If we recognize this, we would not be tempted to try 
to investigate psychic phenomena or love in the technological 
way which strips away the essential context and which has led 
to inconclusive and unconvincing results. 


Unlike ‘sex,’ love cannot be evoked by making 
all the right moves. It does not depend on any 
skills one might have or develop. Love is open- 
ended--it arises from a fabric of concern and our 
openness to being-with another. Indeed, any 
attempt to control or manipulate is the death of 
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intimacy. Love is not the result of a technique 
which aims at a certain definable goal. We cannot 
turn it on. Instead, it comes upon us. (p. 258) 


Friedman claims that "it is impossible for us to 
question deeply man’s nature and that of psi" within the 
context of replication, whose very assumption is that psychic 
powers can be produced at will and harnessed, like turning on 
a light, at a moment’s notice (p. 259). 


Friedman points are insightful. But that does not deal 
a death-knell to parapsychology. I believe that what para- 
psychology investigates is widely experienced by many people: 
near-death experiences, cosmic consciousness (Bucke), super- 
mind (Aurobindo), Collective Unconscious (Jung), and mystical 
States (see Mysticism), for example. Sociologist Andrew 
Greeley writes that "the paranormal is normal" (1991, 367). 
Surveys from Europe, Asia, and the Americas indicate that for 
large numbers of people "the extraordinary is ordinary, the 
astonishing is commonplace, the wonderful is mundane. This 
finding is so unexpected and so powerful that both sides in 
the debate about the paranormal should stop their arguments 
and listen to it (p. 367)." Thus when we begin to study love 
and human nature, as I call upon my colleagues to do, we may 
expect to find that many people have experienced love as 
their essence. 


In asking what methods are legitimate in studying 
consciousness and, particularly, phenomena associated with 
love, if we are wise, we will admit that different methods 
suit different people. People differ in their temperament 
and style. We must allow people their differences, which 
include preference for research methods. Drawing on the 
topology of Carl Jung, Stanley Krippner, in a 1983 paper, 
differentiated the approaches to research by four different 
types: the sensing-thinking Analytical Scientist, the 
intuition-thinking Conceptual Theorist, the intuition-feeling 
Conceptual Humanist, and the sensing-feeling Particular 
Humanist. Steven Rosen (1985) offers a similar schema: 
Scientist, Philosopher, Artist, and Social Activist, 
respectively. 


An appropriate research method for one researcher may 
not be appropriate for another. Some may be more comfortable 
with controlled laboratory experiments. Others may prefer to 
investigate personal anecdotal experiences. Irvin L. Child 
in his 1981 presidential address to the Parapsychological 
Foundation quoted the words of D. B. Layton and B. Turnbull: 


We need to be two-faced, like the Roman god Janus, 
able to look with equal acuity in opposite 
directions--on the one hand toward the need for 
care in objectifying knowledge, and on the other 
hand toward the broad aims of our knowledge quest. 
(p. 212) 


We need, then, what Stanley Krippner has advocated: a 
team/systems approach to parapsychological research, a 
synthesis, an integration of these different approaches. 
This may, indeed, be the best approach. 
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VII. Research on Love 


Very little parapsychological research has been done on 
love. Over a decade ago, Charles Flynn designed a "Love 
Project" in which his students were to perform acts of 
unconditional love, record their activities and their 
aftereffects in a journal. "Results show that the Love 
Project had a substantial capacity to provide a basis for 
growth in concern for others, personal growth of various 
kinds, and somewhat lesser degree of value change." (Flynn, 
1986, p. 123) Michael Grosso, who reviewed Flynn's book, 
wrote: "We could do worse than consider Flynn’s proposal to 
embark on a program to educate our higher love skills (Grosso 
1989, 167)." Writing about our increased capacity to feel 
others’ pain, after an NDE, Grosso says that "one might argue 
that this enhanced capacity for empathy is the natural basis 
of a more compassionate ethics. Moreover, this capacity for 
imaginative extension of ourselves into the inner worlds of 
other beings may be linked to telepathy (1989, 167)." Eda 
LeShan has suggested a link between our capacity to love and 
our capacity. to develop ESP. Here's a subject for research 
(Beloff 1969). 


After my own search of the literature turned up very 
little, Rhea White was able to find for me only a handful of 
other articles in which the word "love" was even mentioned, 
except in connection with NDEs (Migliore 1977). In 1952, 
Gardner Murphy wrote of the many faces of love, some personal 
and others impersonal, some quite human and others giving one 
a sense of the supernatural and divine: the gregarious, the 
comradely, the narcissistic, the possessive, the maternal, 
the sexual, the prophetic, for example. Other than the few 
articles already mentioned, particularly Friedman’s article, 
I could find virtually no parapsychological research on the 
subject of love. 


I turn, then, briefly to my own experience. During 
sessions of "rebirthing," where I breathed myself into an 
altered state of heart and mind, I have experienced my inner 
nature as love. in high meditative states where union with 
my soul was achieved, I have experienced love/bliss/peace/ 
joy/ecstacy. Finally, in the experience of nonjudging about 
which I have previously written (Miller 1989, 1993), I 
experienced that "God veils Himself in many forms of Love." 


VIII. Concluding Remarks 


Willis Harman suggested some twenty years ago that 
"Psychic research in the next few decades may be destined to 
have a social impact comparable to the impact, several 
centuries ago, of the astronomical investigations of Galileo 
and Copernicus, because, like those earlier inquiries, it is 
at the centroid of a powerful press for cultural paradigm 
change (Mitchell 1974, 641)." In our times of social crisis, 
empirical evidence for the nature of the human being as love 
would be paradigm-changing. J. J. Cerillo suggested that the 
popularity of the British Society for Parapsychological 
Research a century ago lay in the fact that it met the needs 
of the people for a belief in a non-material soul as a 
scientifically verifiable aspect of human nature. Ca E: 
Emmons and J. Sobal have argued that a similar need exits 
today and is filled by a belief in the paranormal, a 
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contemporary substitute for an older religious belief. 


Aldous Huxley wrote in the second paragraph of his 
Introduction to The Perennial Philosophy: "Knowledge is a 
function of being. When there is a change in the being of the 
knower, there is a corresponding change in the nature and 
amount of knowing." Willis Harman used Huxley's book as a 
guide for his vision of the new humanity. Love is a way of 
knowing; but to know it, we must ourselves become loving. In 
her closing paper for the Rome conference in 1989, Rhea White 
urged parapsychology researchers to develop their own psychic 
abilities and let go of the narrow rational barriers which 
block its expression. Similarly, today I encourage us all to 
develop our capacity to love! 


I have already quoted some thinkers who have maintained 
that Love is a cosmic energy. Generally, physicists do not 
accept such a view, however. Might it require the eyes of 
love to see the nature of love in the cosmos? This, indeed, 
is the view of Charles Muses, director of Research at the 
Centre de Recherches en Mathematiques en Morphologie, in 
Switzerland. In the postscript to his book, Consciousness 
and Reality, Muses writes: 


the love-balanced and love-deepened mind would 
also see that the bewildering variety of sub- 
atomic particles means that the basis of the so- 
called physical world is not simply physical but 
biological: and that all these countless forms are 
living creatures in a proto-biological reality 
governed by powerful tropisms [attractions ana 
repulsions] that appear to use as the ‘laws’ of 
the physical world. (Muses & Young, p. 200) 


Might we not then strive to become, like Emanuel 
Swedenborg, scientists of our own inner states? The inward 
turn to which Rhea White alludes is exemplified in writers 
such as Blavatsky, Mary Baker Eddy, Phineas P. Quimby, as 
well as Alcott, Emerson, and Thoreau, among the transcenden- 
talists, and Gordon Allport, Henry A. Murray, and Gardner 
Murphy, among the followers of William James. The human 
potential movement has followed in these footsteps, emphasiz- 
ing a person-centered science which it may be wise for 
parapsychologists to emulate. We must become psi-chic. Nearly 
a century has passed since William James suggested, in his 
eulogy to F. W. H. Myers in 1901, that if we developed and 
educated our higher nature, we might awaken the potential of 
psychical research to transform psychology in the twentieth 
century. It’s too late for the twentieth century, but not 
for the twenty-first! 


As we ourselves become more loving, love will not only 
become our method but also our subject matter; and we will 
ourselves be in a position to confirm the truth of the claim 
that love is the nature of human beings. 
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Abstract: Religious visionary experiences by definition are sacred. Thus, 
subjecting them to scientific Scrutiny seems, in many respects, profane. 
Believers need no proof; skeptics often dismiss the experience out of hand. 
Reports of such experiences, however, often include psi phenomena. Despite 
this parapsychologists have been reluctant to carefully examine these 
events. The "new direction” needed in the study of religion and psychical 
research is for researchers to Seriously consider religious experiences from a 
parapsychological perspective. 


Within a religious context, no visionary experience is more profound or 
complex than Marian apparitions. Visions of the Blessed Mother not only inspire 
the seers but can have a dramatic impact on the faithful. Following the initial 
sighting, individuals gather together in hope of experiencing what the seers do. 


This essay will examine Marian visions from a Batcheldorian perspective, 
paying particular attention to the similarities in group process between reports 
of Mary and the "Philip" group in Toronto in the 1970s. 


—_—-__- ease eee 


Introduction 


The investigation of spontaneous cases within psychical research has held 
an extensive and distinguished position. Unfortunately, through the years such 
research has received little attention. A number of contemporary 
parapsychologists (Alvarado, 1996; Braude, 1986, 1992; White, 1985) have 
urged colleagues to reconsider the place and importance of spontaneous case 
inquiry and reinstitute the study. Despite these pleas, the investigation of 
Spontaneous cases is negligible at best. Limited even further are the studies 
focusing specifically on religious experiences. Attempts in the past have been 
made to examine miracles connected with such experiences (Rogo, 1982; 
Thurston, 1953) but very little attention has been given to the phenomena as 
a whole (Alvarado, 1987; Grosso, 1985; White, 1982) and even less to the 
experiencers who are not considered seers or saints (Heaney, 1982). 


On the other hand, public interest in psychic phenomena is considerable 
(Condon, 1996; Naisbitt, 1984). One reason may be because our society is 
"desperately seeking Spirituality" (Taylor, 1994). This trend is particularly 
Significant with reference to visions of the Blessed Virgin Mary (BVM). Never 
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before in history has the BVM received so much attention. Always considered 
an extremely important figure in Christian traditions, the BVM is receiving 
unprecedented notice. It is my contention that these experiences deserve the 
consideration and the respect of parapsychologists because they can serve as 
fertile ground for the investigation of case material. Sightings of the BVM and 
the subsequent experiences of the laity are powerful and impressive sources for 
study by those well versed in psi. 


The current essay is meant as a starting point, a new direction if you will, 
in the joining of religious experience with parapsychological understanding. To 
begin we will need to outline the visions of the BVM and the experiences of 
those who visit the sites. 


The Blessed Virgin Mary 


Devotion to the BVM has a long standing tradition in Christianity. However, 
scant information can be found on the historical figure in the Bible. She has, 
therefore, evolved over time. Though allegedly prophesied in the Old 
Testament (Higgins, 1969, 37),' a complete profile did not exist. For example, 
in the early days of the Church controversy ensued over her position as the 
Mother of Jesus Christ. Being the Mother of Christ could she also be called 
Mother of God? In 431 the Council of Ephesus proclaimed Mary as the Mother 
of God thus resulting in greater interest in and reverence for her. Bernard of 
Clairvaux, eloquent writer and mystic of the 12th century, left a legacy of 
devotion to the BVM and is responsible for many of the sermons delivered on 
her feast days. He seriously pondered her purity and chastity. In fact, "the 
question of the Immaculate Conception ... was one of the most perplexing of 
the medieval period” (Dolan, 1968, 77) though it remained unanswered until the 
19th century. Today, the description is (more or less) complete. The BVM is 
believed to be the Mother of God (and Christ), born without original sin (the 
Immaculate Conception) and taken bodily to heaven when she died (the 
Assumption). 


Given this biographical sketch she was (and is) ina perfect position to serve 
as intermediary between heaven and earth. For these reasons Carl Jung (1979} 
was not surprised by the increasing number of Marian apparitions leading to the 
pronouncement of the dogma of the Assumption in 1950. 


Intermediaries between God and man are not uncommon within the Church. 
In fact, apparitions have always been a part of the mystical tradition. 
Numerous saints have reported visionary experiences of the BVM. St. John of 
the Cross, for example, "tells of how Mary appeared to him on many occasions, 
first rescuing him from drowning when he was a boy of five" (Higgins, 1969, 
85). Such encounters were private experiences of the faithful. 


The first collective and public manifestation of the BVM recognized by the 
Church was in La Salette, France in 1846. She made various (authorized) 
appearances in subsequent years — Lourdes, France (1858); Pontmain, France 
(1870); Fatima, Portugal (1917); Beauraing, Belgium (1932-3); Banneaux, 
Belgium (1933). Other visions have been reported but remain unauthorized — 
some of the more well known include: Knock, Ireland (1879);? Garabandal, 
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Spain (1961); San Damiano, Italy (1964-81); Medjugorje, Yugoslavia (1981) 
Zeitoun, Egypt (1968); Lubbock, Texas (1988). 


Without exception the accepted Marian apparitions involve initial sightings 
by children often in altered states. She never initially identifies herself as 
"Mary." “Only subsequently, as the visions increase in number, does she 
positively (but never wholly unambiguously — ‘Queen of Heaven’ can imply 
many things) identify herself, almost as if she were growing into the image, 
forming herself according to the cultural or religious expectations of the 
percipient" (Harpur, 1994, 105). 


The visions are then succeeded by public interest in the private experiences 
of the children. The seers may have the visionary experience while the laity 
share the effects as they make pilgrimages to the location. Water in the form 
of springs frequently occurs. Healings almost always follow. Anomalous aerial 
phenomena will regularly be reported — the sun has been said to dance in the 
sky. These are merely general details of the authorized Marian visions and the 
reader is strongly encouraged to examine them in greater detail.* 


Philip 


The story of "Philip" is one of the most intriguing in the history of 
experimental parapsychology and the study of both psychokinesis (PK) and 
apparitions. In the autumn of 1972 a number of members of the Toronto 
Society for Psychical Research decided to embark on an experiment whereby 
they would attempt to create a ghost. They based their thinking on the idea 
that ghosts were actually artifacts created by the percipient. If this concept 
was correct, they reasoned, then it should be possible to manufacture a ghost. 
The decision was made to invent a personality complete with name and history. 
From this perspective "Philip" was conceived. He lived in 17th century England 
and was aristocratic, Catholic, and a Supporter of the King. He led an exciting 
but tragic life which ended in suicide. 


Eight sitters during weekly meetings endeavored to generate this personality 
of their own making. Their initial approach was to do so through meditation. 
For an entire year they gathered in a circle and meditated in silence. The early 
sessions lasted about ten minutes and finally expanded to a half hour. Though 
the group got very comfortable with each other and formed extremely close 
ties, Philip never manifested. No apparition appeared. 


The group agreed to alter their strategy and adapt a Batcheldorian approach. 
In England Batcheldor (1966) had successfully created PK effects using seance 
room techniques. The room was an ordinary dimly lit living room. Tables of 
varying weights were utilized. In Batcheldor’s early sessions the table would 
merely rock back and forth so the occurrence of unconscious muscular action 
could not be ruled out. During the eleventh meeting, much to his group’s 
surprise, full levitation of the table was accomplished. Later attempts by 
colleagues using the techniques also proved successful (Brookes-Smith & Hunt, 
1970; Brookes-Smith, 1973). 


Batcheidor outlined a number of psychological conditions important for 
success. (Only three will be reviewed here.) First and foremost is belief. What 
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is required is a strong sense of conviction "free from intellectual reservations" 
(Batcheldor, 1984, 109). An uncertain, sweeping belief in the paranormal 
would not be sufficient. It was vital to suspend analytical thinking which, he 
contended, would make the occurrence of the phenomena impossible. 


One method utilized by Batcheldor to confront the problem was to conduct 
the sittings in darkness. For him, sight of the "impossible" lead to doubt and 
rationality which put a quick halt to the phenomena. Another approach was to 
keep the atmosphere lighthearted. Jokes were frequently told and laughter was 
encouraged. 


A second psychological factor is suggestion or "‘appeals’ to the 
subconscious, or unconscious domain...an important condition will be close 
agreement among the sitters — sometimes referred to as harmony or rapport 
— so that the group may form a suggestible whole (Batcheldor, 1984, 118- 
119). 


Another significant psychological condition in Batcheldor’s theory is the 
elimination of emotional resistance. This could take one of two forms: 
ownership resistance and witness inhibition. Ownership resistance is the 
reluctance for someone to perceive themselves as the source of the paranormal 
occurrence. Brookes-Smith (1973, 71) notes, "...success in the induction of 
PK may well depend on the avoidance of ownership resistance by adopting a 
scapegoat of some kind." Witness inhibition is the uneasiness felt when 
confronted with paranormal! events regardless of the source. 


When the Toronto group adopted the new approach, they elected to 
conduct their meetings in bright light. They did not want to chance missing the 
appearance of Philip should he arrive. (Their success proved Batcheldor’s idea 
that it was not light that was an inhibitor but sight.) On a very positive note, 
the group had already established a strong rapport. Unfortunately, the tenor of 
the meetings had not been lighthearted. It took time for them "to relax, to hold 
light conversation, to tell jokes and sing songs, to recite dramatic poetry, while 
at the same time thinking about producing the ghost of Philip" (Owen, 1976, 
26). 


After the third or fourth session they could feel the table vibrate slightly. 
As the meeting progressed the vibration grew into a knock which got 
progressively louder. Finally, one of the sitters (Dorothy) exclaimed what was 
on the minds of the others, "I wonder if by chance Philip is doing this?" (Owen, 
1976, 27). The raps grew much louder. Philip did make an appearance but not 
in apparitional form. 


As the meetings progressed, the group embroidered the story until Philip had 
a full and complete life. Philip continued to make his presence known for more 
than four years. During that time, the group appeared on a television show, 
produced a film, and wrote a book chronicling their experiment. Philip-like 
groups were formed and also achieved success with the production of PK. In 
the years that followed interest in such experiments waned and 
parapsychologists at this time are not engaging in such efforts (for possible 
reasons why see Isaacs, 1984). 
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Discussion 


The similarities between the group experiences of the BVM and the Philip 
group (Toronto Society for Psychical Research) are striking. 


Both groups began with a central figure who was highly effective in 
eliminating ownership resistance. For the BVM groups, it was (is) Mary — a 
somewhat vague historical figure whose character and personality developed 
over the centuries. At the very heart of her being is the concept that she, 
having given birth to Jesus Christ, occupies a unique position between God and 
Man. This status affords her the rare ability to move between the worlds of 
God and Man and appear on earth. The Philip group also created a complete 
personality they firmly believed would be able to manifest. 


The group process in each case relied heavily on the issue of belief. For the 
BVM groups faith in the Church and the Blessed Virgin is apparent. For the 
Philip group, belief grew over time and the members were certainly dedicated 
to the construction of their "experiment." 


Both groups followed set patterns established by previous encounters. Just 
as earlier visions of the BVM provided the model for subsequent sightings, the 
Philip group learned from the Batcheldor studies. The suggestion of PK effects 
was probably quite strong and may very well be a partial explanation for the 
lack of success in creating an apparition. 


It can be argued that the BVM groups were successful in the creation of an 
apparition while the Philip group failed. It must be remembered, however, that 
in the approved appearances of the BVM only the seers had the visionary 
experiences; the laity did not. In fact, the only manifestations reported by the 
faithful come under the heading of PK effects — healings, creation of springs 
of water, aerial phenomena, and even rosaries changing colors. In the 
unapproved Marian visions, Zeitoun in particular, the initial sighting is followed 
by group apparitional experiences. 


The Example of Lubbock, Texas 


A specific example may help to illustrate the finer points. An extraordinary 
occurrence was reported from St. John Neumann’s Catholic Church in Lubbock, 
Texas. In 1987 Msgr. Joe James, while on sabbatical in Rome, made two 
pilgrimages to Medjugorje. When he returned to the church in Lubbock, he 
reported to his congregation his experience and how he had been cured of 
hypoglycemia. In February 1988 he told them that Mary wanted them to fast 
twice a week and pray three hours a day. His sermon had little effect at first. 
The Sunday night prayer meeting was attended by only five parishioners. The 
next night was the usual Monday meeting of the rosary group. But what 
happened was not the usual gathering. Mary Constancio, wife, mother, and 
respiratory therapist, said she felt a strong sense of serenity and began to hear 
a voice. The voice said to "pray three rosaries a day and within six months you 
will see a miracle” (Berak, 1989, E-9). Mary Constancio and the others 
assumed the voice was that of Mary. 
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One Monday Mary Constancio was unable to attend. The voice had 
reassured her that the message would be given to someone else. Theresa 
Werner was the one. "During the joyful mysteries of the rosary, her eyes grew 
huge and her hands quivered. She began to write words that seared into her 
mind” (Berak, 1989, E-9). Simultaneously, Mike Slate began to tremble and 
said he too was hearing the voice. 


The word spread through the congregation and the Monday sessions grew 
from six to 30 or more. Now the three parishioners were hearing the voice. 
They would write down the messages and read them at the send of the 
service." 


On the feast of the Assumption (August 15) a crowd, estimated to be in the 
range of 15,000, gathered in the hope of experiencing a miracle. The reviews 
were mixed. Some saw nothing. Others gave dramatic testimony. Mamie 
Fertitta claims to have seen the sun pulsating ("Thousands,” 1988, 1A). Sam 
Proctor saw the sun dance (Pratt, 1988, 6A). Rosary Munoz proclaimed her 
white rosary turned gold (Kaye, 1988, 6A). Delia Morales reported her silver 
rosary was now gold and the cross glowed as if on fire ("Thousands,” 1988, 
10A). 


Unfortunately, we have no confirmation of any of the accounts and even the 
Church has been reluctant to give its approval. The fact remains that an 
extremely interesting case has been reported but not investigated. It would be 
interesting to know what messages were delivered to the three primary 
witnesses. And, if they corroborated each other. Did they contain any veridical 
information? Did the rosaries of the women mentioned above truly change 
color in some way that could be considered paranormal? Wouldn't it be 
fascinating to suggest to the people of the rosary group that the BVM might be 
able to communicate to them through raps? The mere suggestion might very 
well provide them with even more powerful encounters. The list of possible 
inquiries is endless! 


Summary 


The main point of this essay is to demonstrate how visionary experiences 
of the BVM and the subsequent phenomena in many ways mirror the 
experiences of the Philip group. Closer attention should be paid to modern 
Marian visions from this perspective. They could very well provide clues as to 
how spontaneous psi functions and permit a closer look at the ways in which 
people respond to the phenomena. The merging of parapsychological inquiry 
with religious experience is an avenue that should certainly be pursued. 


Endnotes 


1. Isaiah 7:14 “Therefore the Lord himself will give you a sign. Behold, a young woman shall conceive 


and bear a son and shail call his name Immanuel” (that is God is with us.) 


2. Though the appearance in Knock, Ireland has been cited as an authorized case, according to 
Zimdars-Swartz (1991, p. 10) "no formal declaration of approval has been given. but the worship of 
ecclesiastical authorities (including Pope John Paul I!) at the site, the donation of gifts to the shrine by 
such persons, and the recent dedication of a major airport by the local bishop have been understood 
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as informal declarations of approval.” 
3. An excellent overview is provided in Zimdars-Swartz (1991). 


4. The author is not aware of any published accounts of the messages delivered during the rosary 
meetings. 
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NEW DIRECTIONS IN RELIGION AND PSYCHICAL RESEARCH: 
RELIGION GND SCIENCE: RECOGNIZING LIMITS AND ACCEF TING 
INTELLIGENCE 


By Faul Fond 


In & Way, psychical phenomena has proved to be an 
enigma to beth science and religion. Historically science 
has discarded the phenomena due to its lack of repeatability 
under laboratory conditions., Religion too has often 
recommended the avoidance of psychic phenomena lest the 
spiritual seeker lose sight of the real goal ~ mystical 
experience or union with the Divine. 


In the following we examine both approaches and their 
limitations. We recognize, as others have done, that 
psychical phenomena represents a "riddle" not wholly 
explainable by either approach in their present form. 


We believe that understanding the limits of both 
approaches might allow for the examination of psychical 
phenomena within their respective frameworks. However, we 
suggest that studying the "energy" that gives rise to 
Psychic phenomena itself may be more fruitful. 


As the mame implies, empirical science relies an 
objective observation and experiment. Simply stated the 
current scientiftic approach requires repeatably 
reproducible results in a neutral experimental environment. 


Historically the scientific approach contained two 
important assertions. First, the experimentalist has no or a 
negligable effect on the observed phenomena. Second, that 


the energies involved are local and insentient and thus 
under the control of the experimentalist. Hence an 
experiment can be exactly replicated elsewhere by another 


individual or group. In this way the performance of a theory 
or the results of an experiment can be independently tested 
and re-tested. We shall see how important these assertions 
are in the course of our discussion. 


There is ma doubt that the approach of empirical 
sciente has met with great success in dealing with the 
macroscopic phenomena of everyday experience. During this 
century, the empirical approach has heen extended to 
investigate microscopic and subatomic phenomena as well. We 
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now know that this approach has reached a barrier when 
dealing with subatomic or quantum phenomena. For it is at 
this level that the observer faxperimentalist) may na langer 
have a negligible effect on the observed phenomena. In 
addition, empirical science does not deal with the issue of 
intelligence as it relates to a primary form of energy. 


The main points ta remember about the science of today 
are that Ca) the forces cf nature are assumed to he 
insentient and controllable, ib) the empirical method is 
valid at levels more subtle than the macroscopic level ~ 
some patchwork may be needed as in the quantum case, but the 
method vields testably accurate results and (co) if a 
phenomena cannot be studied ohiectively in the laboratory, 
it isn’t "real". 


For its part, religion accepts that there is an 
intelligence (or intelligent being) behind creation and 
posites that this creator has laid down certain quidelines 
or tenets for us to live by. Our salvation depends upon haw 
well we adhere to these tenets -~ which we are apparently 
free to choose to follow or not. In some cases there is a 
Savior wha, if we are good and follow the rules, will save 
aS tor at least cur souls) at the appropriate time, For 
example, at the time of death our soul will go to "Heaven". 
Basically we are required to accept these tenets on faith. 
When a discevery of science may contradict or seen to 
invalidate a religious belief, we are asked to accept the 
religious view on faith and faith alone. 


Currently (Western) religion leaves no quarter for the 
advancements of science - remember Galileo and how will 
cloning be handled. Religion provides ne testable 
methodology ta mediate opposing points of view. Its members 
are often indoctrinated at an early age before they are 


capable of examining doctrines for themselves. More often 
than not, the religious view is confined to a literal 
interpretatian of scripture and myth. This perspective 
severely limits the scope and validity of religious 


observation. 


There is no doubt that the religious perspective was 
meant to be subjective in nature. This does not mean that 
the religious view has to be narrow and dogmatic. When 
interpreting scripture and myth we would do well to remember 
that our intellectual capacity has developed and changed 
over time with evolution and the advances of science. We can 
only assume that scripture written thousands of year ago 
was suited to the intellectual climate of the day (how else 
could it be understood at the time). For example, energies 
that are familar to us like electricity and nuclear energy 
were virtually unknown until scientists “discovered” them. 
There may exist vet to be discovered enerqies that are more 
powerful and more subtle than those known to us now. 
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In order ta illustrate how literal interpretation can 
Limit our understanding, let’s consider the story of Adam 
and Eve and the serpent. In particular we would like to 
compare two different versions of Genesis Zril: " Now the 
serpent was more subtil than any beast of the field which 
the Lord Gad had made..." (The Bible, King James Version? 
and "Now the snake was the most cunning animal that the Lord 
God had made..." (Good News Bible 1975). Tt is fairly 
obvious that the later version is a more literal 
interpretation of the former. While that interpretation 
could be valid. the later presentation is narrower and 
eliminates other possibilities. For example, we know that 
the concept of energy is often described in terms of work or 


the potential to do work. In the former version then, 
"beasts af the field" could represent the potential to do 
work = energy. In this sense the serpent could represent a 


subtle form of energy as well as a way of illustrating that 
concept at the intellectual level of the day. This argument 
does not conclusively prove that the serpent represents a 
subtle energy, it simply allows for a wider interpretation 
of the "Adam and Eve" story. In fact such an interpretation 
is found in many other religious and spiritual traditions 
(Avalon 1974, 1 and Menos 1989, 1) and has not been ruled 
out by science, 


As we know empirical science is married ta the 
concept of repeatability. This is no doubt as it shoulc! be 
especially when dealing with objective phenomena. However 
strict objectivity has run into trouble in the quanti 
realm. In order to understand the current Situation. let us 
examine the scientific approach from Newton's time until the 
present, 


Frior to Galileo and Newton it was not considered 
necessary toa compare ideas to observation, 1.6, it was 
believed that the laws of nature could be deduced by pure 
thought. Galileo's observation concerning the rate at which 
Objects of different weight fell and the success of Newton's 
laws of motion changed this belief. Science has been 
matching theory to experiment ever since. Newton’s world, 
that which corresponds to everyday experience, is the 
perfect venue for the empirical approach. 


In the early nineteenth century, the Ma 
Laplace was led to suggest that the universe wa 
deterministic. That is, there should be a set o 
laws that would allow us to Predict the st ot, the 
universe at any mament given a known set of initial 
conditions. So if we knew the positions of the Planets at 
One time we could use Newton’s laws to determine their 
Positions at a different time. This seemed reasonable for 
inanimate objects, but Laplace went further and assumed that 
there were similar lawe governing everything in the universe 
including human behavior (Hawking 1788, 53). 


quis ae 
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This view was generally accepted scientifically until 
the end of the first quarter of the twentieth century, 
when Heisenberg formulated the uncertainty orinciple. Using 


Flanck’s quantum hypothesis, H senberg was able ta show 
that the uncertainty in the position of a particle times the 
uncertainty in its velocity times its mass can never be 
smaller than a fixed quantity known as P cks constant. 
This principle was valid independent of the type of particle 
and the way in which the position and velocity are measured. 
The uncertainty principle is a fundamental property of the 
universe. 


The uncertainty principle brought an end to the 
completely deterministic view af scientific theory of 
Laplace. This in turn led ta 4 reformulation of mechanics by 
Heisenberg, Dirac and Schroedinger into quantum mechanics. 
In this theory particles have a quantum state, a combination 
of position and velocity, and not well-defined positions and 
velocities. Guantum mechanics predicts the likelihood of a 
number of different possible outcomes, but does not predict 
a single definite result for an observatian. So although the 
predictions and descriptions of quantum mechanics agree with 
experiment, this theory brings arm element af 
unpredictability or randomness into science. In away then 
we have a science that cannot measure events as accurrately 
as it pleases and can only predict the probable occurrance 
of am event. A far cry from a completely deterministic 
theory of science. 


In 1964 J. S. Bell published a mathematical proof 
one of the implications of which is that at a fundamental 
level the separate parts of the universe are connected in an 
intimate way. Bell’s theorem, as it is now known, reveals an 
unexplained connectedness of quantum phenomena (Zukav 1980, 
299). Fut another way, this theorem "proves" that if the 
statistical predictions of quantum theory are correct, and 
they have been up to now, then our commonsense ideas about 
the world are inadequate. One such idea is the so-called 
“orinciple of local causes" ~ that what takes place in 
one area is independent of what an experimenter does in & 
place distant and space-like (‘cannot be connected by a 
signal) from the other area. 


Scientists have been busy trying to limit the 
‘eommonsense ideas" that are inadequate as a consequente of 
Bell’s theorem. In general given the success of quantum 
mechanics and the theory of relativity (that the speed of 
light is a finite constant), we are left to the conclude 
that the principle of local causes is false and thus that 
there is a connectedness, an all pervading something that 
relates events that may appear separate in our everyday 
experience. Science itself has limited the conclusions we 
can draw by observing everyday events. This suggests that to 
understand even macroscopic events we must observe phenomena 
at more subtle levels. For example, Flanck "quantized" light 
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in order to explain the experimental fact that so called hot 
bodies (such as stars) radiate a finite amount of energy. 


As a final comment, we must realize that any model we 
make or intellectual construct we use is limiting. Models, 
theories and ideas contain assumotions that are valid to the 
degree to which they can be measured and tested, We should 
realize that this applies in both the scientific and 
religious realms. 


Empirical science has led us ta an understanding of 
energies and phenomena that are ever more subtle. We have 
gone from the Macroscopic ta the microscopic to the sub- 
atomic. Im the process of examining these more subtle 
levels, science has found that the Phenomena involved often 
behave in amazing ways: ways that could not necessarily be 
deduced from everyday experience, Further the "quantized" 
behaviour of physical phenomena along with Bell*s theorem 
is leading science to the conclusion that there is a subtle 
connectedness underlying the structure af the universe. What 
this underlying connectedness is no ane can say for sure. Is 
it a Super-material force, an organic force, something akin 
to what we call consciousness or intelligence, or something 
totally unknown to us at Present? Fossibly at this limit, 
religion can give some direction and guidance to science. 


For religion this connectedness has been described as 
a God, an intelligence or consciousness that has influence 
Over the workings of the universe. More often than not in 
the West, this God is anthropomorphic in nature and sits 
apart fi.e., in Heaven) from Its Subjects while being able 
to influence their day to day behaviour and experiences. 
Eastern religious lore suggests the existence of a subtle 
"life" energy such as Chi in the Chinese tradition or Prana 
in the Indian tradition. For example, Prana is held to be an 
extremely subtle immaterial substance which is the cause of 
all organic phenomena and controls the organism by means of 
the brain and the nervous system (Krishna 19 194). 


Pragent day scientists have also recognized the 
workings of an intelligence in Nature. George Wald has 
presented a beautiful argument that our universe is ane 
that is perneated with life based upon the fact that “ice 
Floats" (Wald 1988, L25 Fred Hoyle builds a case for an 
"intelligent information rich universe" . He arques against 
evolution by random mutation while re~introducing the 
concept of Fangperma and relating it to cosmic virisee 
(Hoyle 1984, 136). Some physicists like E. H. Walker have 
suggested that "Consciousness may be associated wih all 

uamntum mechanical processes..." (Zukay 1980, 43). Others, 
like Carl von Weizsaecker, have postulated "that the concept 
of Prana is mot necessarily incom ible" with modern 
physics and links it to the probability mplitude of quantum 
theory (Krishna 1971, 42>. Further, comparisons have been 
done involving Kirlian Photography that illustrate the 
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Similarities between the "bioplasma" body and the subtle 
energy bodies described in Yogic literature (Krishna 1979, 


A 


The point here is not to prove the existance of Frana 
or equate it with any scientifically accepted concept. 
Rather we simply point out that both science and religion, 
in their own way, are leading ws to the idea that some 
subtle essence for stuff) pervades the universe and that 


this "stuff" has a component of or is interwoven with 
intelligence. At present we are not able to say gust what 
this "stuff" might be ~ given our level of technology and 


understanding of consciousness. However the concept of a 
universally connected intelligent "stuff" is important for 
investigating the validity of so-called peychic phenomena. 


The lack of repeatability of psychic phenomena under 
laboratory conditions is beyond dispute (Dowling 19796, 15). 
This does not mean that such phenomena is necessarily 
fraudulent although it could be. The acceptance of an 


intelligent "stuff" pervading the universe unites science 
and religion as to the possibility of such phenomena. The 
problem now becomes one of verification and observation. 


Science may have to allow that it is going beyond its 
current mandate when attempting to investigate psychic 
phenomena and scientists may have to turn to other forms of 
observation to verify the phenomena for themselves. 


Science and religion, rightly done, are both 
concerned with accurate observation. Science is concerned 
with the study and verification of objectively testable 
phenomena. Religion is concerned the subjectively verifiable 


phenamena. Intelligence interweaves them both. All 
scientific experiments rely on an "intelligence" ta 
interpret and give meaning to the results. Religious 


experience also affects our perception of the environment 
and our behaviour toward it. In fact strictly speaking, the 
universal disciplines of religion, including Yoga, are meant 
to allow the observer (practitioner) to gain expanded 
powers of observation and thus verify for themselves 
phenomena that was beyond the measure of the technology of 
the day. 


Just like the failure of the Michelson-Morely 
experiment and the ultra-violet catasrophe showed the limits 
of Newtonian mechanics, the riddle of psychic phenomena 
serves to show us that something is lacking in our current 
understanding of the subtle levels of Nature. Fram the 
ecientific side there is na doubt that a new approach or 
paradigm is needed if there is any hope of understanding 
such phenomena. In fact such an understanding may simply be 
beyond the realm of empirical science. These wha are 
interested in this phenomena might be better off examining 
it first hand through disciplined self-study and the 
development of an expanded consciousness. 
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We know from cur investigations in the subatomic realm 
that the energies involved are mystifying and powerful. 
Experimentally we can only deal with quantum events on 
average, that is in terms of proababilties, In the peychic 
realm we may be dealing with non-local, intelligent forces, 
Since such forces could well be more powerful than the 
nuclear force, we should proceed carefully and Cautiously. 
Further, we can only assume that the subtle energies and 
forces responsible for Psychic phenomena could be even more 
difficult to model and describe than their quantum 
counterparts. It may simply not be Possible to construct 
useful experiments on Psychic phenomena that are empirically 
satisfying. Even with including some subjective component, 
the empirical testing of psychic phenomena may be beyond our 
reach - at least for now. 


What approaches can we take when dealing with Psychic 
phenomena? One possible approach could be to study various 
religious and spiritual traditions to glean historical 
information and understanding of psychic nhenomena. In this 
way we might be able to build a theoretical based on the 
existence of a subtle energy responsible for the phenomena 
(Rieffer 1996, 155). Gecondly, we might investigate other 
unexplained subjective phenomena like creativity and genius 
to help us understand the more subtle "intelligent" aspects 
of Nature (Kieffer 1996, 225). Thirdly, we might need to 
understand the real nature of Spiritual and religious 
Practices ~ as methods to develop an expanded state of 
cognition in which the more subtle levels of reality are 
apparent and which are beyond the scope of the intellect 
alone to observe, 


We have attempted to illustrate that the universal 
connectedness implied by Bell’s theorem is not incompatible 
with the subtie (intelligent) energy of religious lore. 
Therefore science and religious and spiritual tradition 


share common ground on a sublte level, W suggest that 
advances in science and technology can only take strict 
empirical understanding so far where subtle energies are 


concerned. A greater understanding must come from within for 
each individual. That is why @ach person must become a 
scientist ~- an dispassionate observer who has developed 
Openmindedness and honesty of character. Investigating so- 
called psychic phenomena Presents us with an opportunity to 
describe the limits of the empirical and religious-epiritual 
domains, to understand the limits of each approach while not 
invalidating the information (experiences) eminating from 
each one. 


Faul Fond has pursued consciousness and Kundalini research 
for nearly twenty-five years and if a founding member of 
both the Institute for Consciuosness Research and the 
Kundalini Research Network. He can be contacted at RR, Sa 
Flesherton, Ontario, Canada NOC 1E0. 
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THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
ANNUAL CONFERENCE 1997 PROCEEDINGS 


PANEL - NEW DIRECTIONS IN PSYCHICAL RESEARCH 


Boyce Batey: In the past, the direction of psychical 
reserch began in England when professors and dons at 
Cambridge and Oxford Universities sent a "Census of 
Hallucinations" throughout the British Isles. Receipt and 
analysis of the completed questionnaires formed the 
origins of psychical research which later became 
Parapsychology. Over the years in the United States, 
Parapsychology has been devoted mainly to laboratory 
research using the mathematics and Statistics of 
probability to evaluate the validity of given events in 
the field of paranormal cognition and psychokinesis. In 
this panel, we’re addressing new directions in psychical 
research - where it’s going and what it ought be doing in 
the future. 


Frank Tribbe: I suggest four emphases as new directions 
for psychical research: First, I note the emphasis, now 
well underway, the highly important Exceptional Human 
Experiences (EHE) area initiated in this forum by Rhea A. 
White, to take us back to our roots - the experiential. 
Second, I note that Drs. Puthoff and Targ were just last 
year able to acknowledge the clandestine participation of 
the C.I.A. in the Stanford Research Institute experiments 
of Remote Viewing twenty-five years ago. With removal of 
the cloying hand of government espionage, perhaps some 
research organization will resume this fascinating area of 
Programmed out-of-body experience. Third, in my paper on 
Paranormal Healing at our 1996 Conference, I cited the 
book, Healing Words by Dr. Larry Dossey, in which he 
reports that more than 130 experiments and studies have 
established paranormal healing, more than half of which 
showed that prayer brings about Significant changes under 
stringent laboratory conditions. Apparently however, 
those experiments and studies were conducted by medical 
and educational groups without Significant participation 


by qualified psychical researchers. One would hope that 
such researchers will become involved in the future in 
this important area. Moreover, the early work of Dr. 


Barbara B. Brown demonstrated conclusively that conscious- 
ness and memory reside even at the Single-cell level in 
humans, while recent work of Cleve Backster has repeatedly 
demonstrated that white-cells from a person’s saliva, when 
monitored by the Polygraph, will instantly give extreme 
emotional reactions when that person is shown provocative 
material miles away. Surely, this has a potential for 
healing we’ve not yet learned to utilize. And, finally, 
and most importantly, I point to the area of education. 
As background, I note that the Society for Psychical Re- 
search was organized in London in 1882, J.B. Rhine’s work 
at Duke University began in 1934, and the Parapsycholog- 
ical Association was created in 1958. In 1966 and again 
in 1978, I drafted By-Laws for the Parapsychological Asso- 
ciation, and during the latter effort I unsuccessfully 
urged that a Teacher-Member Category of membership be 
created so that teaching standards and standards for 
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teachers could be established by the Parapsychological 
Association as guidance for educational institutions. AS 
corollary, I urged that qualified Parapsychological Asso- 
ciation members contribute one chapter each toward the 
creation of official textbooks of Parapsychology for use 
by the colleges and universities and as revenue producer 
for the Parapsychological Association. Now, nearly twenty 
years later, I state again that the educational institu- 
tions badly need standards and qualifications for teachers 
of parapsychology as well as official textbooks and lesson 
guidance for same. We know that at dozens (if not hun- 
dreds) of Community Colleges, as well as many other insti- 
tutions, psychics and mediums label themselves as "para- 
psychologists” and proceed to be hired to teach the sub- 
ject without more, and without guidance or texts. 


Joanne McMahon: In San Francisco, California, Elizabeth 
Targ, M.D., the daughter of Russell Targ, is doing some 
further research on healing with AIDS patients in a 
university/hospital setting. So your hopes for more 
research on prayer are coming into fruition. 


Frank Tribbe: I agree with you. I’m aware of her work. 


Paul Pond: The educational part is very important to do 
and to do right. The Academy may be able to promote the 
idea. 


Rosemary Ellen Guiley: Frank made a nice overview of some 
of the directions that we ought be looking at. I certain- 
ly second what he said in the area of healing, an area of 
prime interest to me, especially through the subject of 
prayer. I believe that we have a tremendous ability to 
affect our health and make changes in cellular conscious- 
ness and perhaps at the DNA level. We have barely begun 
to tap into this area and this is something that bears 
more investigation. Our ability to use consciousness goes 
beyond just making ourselves healthy or well. I believe 
that we can profoundly change the physical matter of our- 
selves with consciousness. I agree that we probably can- 
not empirically prove phenomena and we might serve our 
interests better if we quit trying to replicate statisti- 


cally significant studies. The whole field has gotten 
rather stagnant because these endeavors have not really 
led us anywhere. So with what does that leave us? Per- 


haps if we began looking at the paranormal from the stand- 
point of exceptional human experience, we would find new 
avenues for exploration. I’m not a scientist and don’t 
know if there are empirical approaches we can take to the 
EHE. When I talk to lay audiences, I see people who want 
to come to terms with phenomena and experiences that they 
do not understand. I see them wanting to understand the 
depth of their being and feel a soul connection, and to 
have a direct experience of God ~ however they define God. 
I believe that psychical research and parapsychology has 
something to offer in this area in terms of our under- 
standing of our fundamental nature. I’m not sure how we 
would approach that from a scientific standpoint. 


Joanne McMahon: There are a number of ways in which para- 
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psychology can come to terms with some of the issues 
raised here today. First of all, in terms of repeatabil- 
ity, it’s true that we cannot bring someone into the lab 
and have them perform on cue in the way that we can mea- 
sure gravity. But we do have repeatability within large 
numbers of experiments. The work with the Ganzfeld shows 
this very clearly. Over time with numerous investigations 
and studies we know that the Ganzfeld technique does seem 
to trigger psi. Psi is a process - not an event - so 
we’re not trying to prove psi; we’re looking at a process. 
In looking at the process, we’re looking at some of the 
earmarks, the results. In the lab, when we look at psi or 
even the out-of-body experience, we don’t know if a thing 
is leaving the body; a person may feel that they are, but 
we don’t know if a being is out of the body and going 
somewhere else. What we do know is that the information 
that people come back with is verifiable. Hence, the re- 
mote viewing work. I hope that the remote viewing studies 
will continue and have it on good authority that they are 
continuing. So there are some wonderful new directions 
that parapsychology is going, not the least of which is 
the pioneering work of Rhea White, who has inspired more 


and more persons to look at spontaneous experiences ~ to 
look at experiences and the patterns and similarities of 
those experiences in the real world. Hopefully, through 


this, we’l1l learn more so that those of us who open our- 
selves to public questioning will have more background we 
can give to people. If we can back up the experiences of 
people with some of the experimental work and some of the 
clinical studies and with some of the spontaneous case ma- 
terial, we’1ll stand in better stead to not convince people 
that their experience was real but to give back to these 
people their sanity that they have been questioning. I 
hope that religion and psychical research can merge more, 
that they can look more objectively at each other and come 
to a better understanding. 


Rosemary Ellen Guiley: Joanne, could you comment on the 
work that Dean Radin is doing at the University of Nevada 
in relation to remote viewing and other areas? 


Joanne McMahon: Dean Radin is probably one of the more 
creative parapsychologists we have in terms of lab work, 
He is doing some remote viewing work, and some interesting 
healing studies where one of the experimenters will keep 
check on the monitors, temperature gages, thermometers and 


other instruments being used in the studies. A second 
experimenter will play the role of healer while a third 
experimenter will play the role of healee. They think 


kind thoughts, use nurturing kinds of behaviors on a doll 
that symbolizes the healee and they’re getting wonderful 
results. Some interesting laboratory work is going on but 
it doesn’t easily or readily reach the public. Dean Radin 
is also watching the effects of random event generators 
when a nation wide spectacular event is occurring. For 
example, as he watched television at the moment the O.J. 
Simpson jury verdict was made, he saw that the randomness 
on his random event generator ceased to be random. When 
the Super Bowl was won, it ceased to be randon. There are 
some pretty remarkable things going on using the tools of 
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science, not negating experiences of people, but enhancing 
and adding more data to reports of experiences. 


Rosemary Ellen Guiley: Aren’t they also looking into 
using devices - like a "psychic telephone" to amplify 
psychic abilities? 


Joanne McMahon: They are, but the results are confusing 
at best; they’re using robotics so that you’re fed an M&M 
if you get it right. It’s a good but not great incentive. 
When Dean Radin was doing this alone in his own home, he 
rewarded himself with a chocolate chip cookie if he 
successfully performed the psychic event. It’s more like 
the use of a biofeedback device so that you’re rewarded 
for a good performance. And it seems to be working. 


Dr. Paul Pond: We use the word "paranormal", and the im- 
plication is that the event described is not normal. I 
would take the opposite point of view. Throughout 


history, people have been having these kind of experiences 
and I would suggest that maybe they should be considered 
“normal” phenomena and then maybe we’d get somewhere. I 
have a question. Are parapsychological or psi events a 
means to an end or are they an end in themselves? We need 
to address this before we can determine the direction we 


should take. Historically, religion has frowned on these 
events although these events are written up in various 
texts. Buddha, in particular, forbade his monks from 


displaying any type of "normal" events for fear that it 
would detract from the teachings and that peopie would 
lose their focus. It might be worth having a debate at 
the Academy in the future to decide whether these kinds of 
events are meant to be an end in themselves or a means to 
an end. From an Eastern point of view, if one is 
practicing a certain discipline in order to enhance their 
consciousness or to experience an expanded state of 
awareness, the onset of psychic events or siddhis is an 
indication to the individual that they’re making progress. 
The individual is then encouraged to let that go and go on 
to the greater goal which is a mystical experience. We 
could also encourage people who are interested in these 
matters to experiment on themselves. Sometimes people 
have an experience through practicing a discipline or had 
such an experience in childhood and thought it was normal. 
One of the directions for us to take is to encourage 
people to take up some type of discipline that enhances 
one’s self knowledge - be it simple prayer, reading on a 
subject, a structured discipline or whatever suits the 
individual. 


Boyce Batey: In all religious traditions, persons are 
encouraged to grow spiritually in oneness with God. De- 
veloping a psychical gift as an end in itself, whether it 
be telepathy or clairvoyance or clairaudience or claircog- 
nescence or retrocognition or healing or precognition or 
psychokinesis or whatever the gift of the Spirit is, if it 
be pursued as an end in itself it can be a dead end. 
While growing spiritually in oneness with God, many of the 
gifts of the spirit open, but one’s focus ought remain on 
spiritual growth rather than developing the siddhis. 
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Dianne Seaman: Our world view has been put in the inferi- 
or position in our current consensual reality and I often 
hear that we need to gain approval from the powers that 
be. There is great validity in scientific inquiry, al- 
though it has limitations. We need to stop apologizing 
for our world view. Our role is to help break people and 
the whole society out of the confining and restricted 


world of provable reality. It’s like everyone is locked 
in a drawer and our role is reminding people that there is 
a whole lot more than exists in the drawer. It’s time for 


us to claim our worth and the worth of this work without 
needing approval from current institutions and the current 
power structure. Dr. Beverly Rubrick, who heads the 
Center for Frontier Science at Temple University in 
Philadelphia and has a Ph.D. in biochemistry, commented 
two years ago that for many years she has observed that 
many of the belief systems of scientists follow and change 
with those of persons from whom they receive research 
money and funding. This says that they are not coming 
from their core; they function from fear of lack. I think 
that the world view that we’re presenting is threatening 
to both individuals and institutions who fear change and 
will have to shift if some of these concepts are brought 
into full acceptance. Liz Green, a Jungian psychothera- 
pist, has written that fear, when unadmitted (meaning when 
it’s unconscious) has an enormous tendency to want to 
denigrate whatever is threatening. I believe that many 
scientists do not admit to an element of unconscious fear 
of the world view we posit. So many scientists tend to be 
obsessive and compulsive about disproving and denigrating 
the concepts about which we speak because at some level 


they fear these concepts. It takes courage, time, energy 
and work to reevaluate your world view when you’ve had an 
experience that presents a new world view. There is no 


real objectivity either in scientific inguiry or in the 
world of subjective experience. 


Boyce Batey: Dianne gave me a quotation to share with 
you. It’s by Kabir: "The flute of interior time is 
playing, whether we hear it or not." 


Paul Pond: I don’t know whether that was supposed to be a 
preface to what I was about to say or not. Isaac Newton, 
shortly after he published his great scientific works, 
took a job in the Royal Mint of England to make some 
money. Thereafter, he spent his time studying alchemy and 
metaphysics. In actual time, his life was more devoted to 
studying metaphysics than physics. This tells me that we 
have a physical world and we have an understanding of it, 
but we also have an inner drive or source for another type 
of understanding. 


Richard Batzler: We live in a world of data based 
consciousness and I wonder if anything is planned to have 
a national data base or pool for psychic experiences. I 


believe that they have something like that in Great 
Britain. It seems to me that as we look to the future 
that this could be a valuable instrument or way in which 
we can bring together information and raise the conscious- 
ness concerning the whole of psi activity. 
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Joanne McMahon: The closest to 4 data base of exceptional 
human experiences is that of Rhea White. The problem with 
a data base compilation is the amount of time it takes to 
put in all that data. She is trying to input the data in 
a form so that it can be searched adequately, which means 
that she is dividing up each experience into different 
categories and inputting as much information as she can. 
So there is a database underway on a quasi national level. 


Richard Batzler: Could Spiritual Frontiers Fellowship and 
the Academy help Rhea White in some way in compiling and 
inputting material into this database? 


Joanne McMahon: Rhea White has others help her to input 
this data. This effort, however, is under her auspices. 
The usefulness of the database being under one person is 
that it is one database. I think she would be delighted 
with the offer to help her out with the task of data 
entry. The Parapsychology Foundation is presently using 
three databases and a fourth is being prepared: 1) The 
Speakers Bureau; 2) A Counseling Bureau, which has 
licensed clinicians who are also familiar with psychic 
subjects to help people who have had psychic experiences; 
3) Abstracts of all reprints of material in the Parapsy- 
chology Foundation library are being prepared. This will 
be used to provide, for those inquiring, bibliographies on 
given subjects for all reprint material in our library. 
This will also be added to and used in conjunction with 
Rhea White’s Psi Line which has been used for many years; 
4) We’re trying to put our entire 10,000 volume library 
online, but so far have put only 200 books on line (all 
information on the library card plus an original abstract 
of the entire book). Eventually, this can be used to pro- 
vide an entire bibliography on a given subject of all 
material in our library. 


Claire Walker: I make a strong appeal to Academy members 
to 1) review books for the journal and 2) write to me as 
editor of The Journal of Religion and Psychical Research 
with your reaction to this conference and reaction to 
items in the journal so that I can include your letter to 
the editor in our journal. 


Dale Pond: When one has a passion for something, that is 
what a scientist is all about - the passion to understand 
what we and the universe are all about. I’ve read the 
autobiography of Nicolai Tesla in which he says that every 
discovery that will ever be made is just waiting for some- 
one to tune into it. It’s there already; we’re just in- 
struments that go and pluck it out. In a sense, we’re all 
scientists. 


Dianne Seaman: Ashok Jain, Ph.D., a professor of physics 
at Penn State University, told me that he considers most 
physicists working today as technicians, not scientists. 


ANNOUNCEMENT OF COMPETITION 


The Academy of Religion and Psychical Research announces 
its 15th annual competition for the Robert H. Ashby Memori- 
al Award for the best Paper on the subject: 


LIFE AFTER DEATH: PSI EVIDENCE AND RELIGIOUS BELIEFS 
PRIZE: $500.00 DEADLINE: MARCH 1, 1998 


Contestants are required to submit an original plus two 
photocopies of the paper, doublespaced. Anyone may enter, 
but the paper must be of academic quality, originally 
written for this competition, and include full citation by 
footnotes or endnotes of referenced works. Maximum credit 
will be given to papers that combine and Systematically 
integrate aspects of both religion and psychical research 
and the interface between them, in their presentation. The 
Academy’s Publications Committee Serves as a panel to judge 
the papers and its decision shall be final. Committee 
members may compete but won’t judge their own paper. 


To ensure impartial judging, we ask that contestants not 
identify themselves, even indirectly, in the text of their 
papers and not list their own publications in the referen- 
ced works. Instead, include them in a Separate list that 
will be withheld from the judges. 


Competition papers are to be 3,000 to 5,000 words long, amd 
the Committee reserves the Tight to disqualify a Paper for 
reasons of length or as being unresponsive to other terms 
of this announcement. 


Submission of an entry implies a grant of first publication 
rights for a period of two years in favor of The Journal of 
Religion and Psychical Research, regardless of the results 
of this competition; republication with credit after re- 
lease in The Journal of Religion and Psychical Research, 
and publication without limitation after two years, 
respectively, are reserved to the author. 


This competition is held in memory of Robert H. Ashby, 
Director of Education/Research for Spiritual Frontiers 
Fellowship International. 


Please address competition entries and inquiries concerning 
the competition to: 


BOYCE BATEY, EXECUTIVE SECRETARY 
THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH 
P.O. BOX 614, BLOOMFIELD, CT 06002-0614 (860) 242-4593 


ACADEMY’S 1998 CONFERENCE -~ CALL FOR PAPERS 


The 23rd annual conference of The Academy of Religion 
and Psychical Research will be held May 31-June 2, 1998 at 
Cedar Crest College, Allentown, Pennsylvania. The confer- 
ence theme will be: 


"GATEWAYS TO HIGHER CONSCIOUSNESS", 
e.g. dreams, love, meditation, mystical experience, a 
near-death experience, prayer, ritual, visions, etc. 


The Academy’s Program Committee hereby issues a call 
for serious, coherent, creative papers that combine aspects 
of both psychical research and religion, are integrated, 
systematically presented, and academically significant. 
Papers may be about field or laboratory research, histori- 
cal, theoretical, clinical, or methodological issues. 


Academic members of the Academy and others qualifying 
for Academic membership who wish to present papers and/or 
workshops at the conference are invited to submit 500 word 
long abstracts of proposed papers or workshops for consid- 
eration by the Program Committee. 


Papers must be of academic quality and include full 
citation by footnotes and endnotes of referenced works. Up 
to 5,000 words of a paper will be included in the Confer- 
ence Proceedings. 


DEADLINE FOR SUBMISSION OF ABSTRACTS IS DECEMBER 1, 1997 


Send three copies of each abstract, anticipated bibli- 
ography of primary sources, a complete outline of the 
paper, and biographical data to the Chairperson of the Pro- 
gram Committee: 


BOYCE BATEY, P.O. BOX 614, BLOOMFIELD, CT 06002-0614 USA 


If it is intended that a paper be presented in absen- 
tia, include a statement to. this effect; the Program 
Committee will select an appropriate person to present the 
paper. If you have questions or wish more information 
about the abstracts, papers, or conference, write or phone 
Boyce Batey at (860) 242-4593. 


For information about Academy programs, purposes and 
membership ($40 for Academic Members; $35 for Supporting 
Members); Subscriptions to the Academy’s academic quar- 
terly, The Journal of Religion and Psychical Research 
(available only to libraries for $20 per annum); obtaining 
back issues of the journal ($5 each) and Conference 
Proceedings ($12 each), contact Boyce Batey at the letter- 
head address. 


ORDER FORM 


Cassettes were recorded at the 22nd Conference of The Academy of Religion 
and Psychical Research, NEW DIRECTIONS IN RELIGION AND PSYCHICAL RESEARCH, 
at Cedar Crest College, Allentown, PA, June 1-3, 1997. A $9.50 cost per 
cassette includes handling/mailing costs. Make checks payable to SFFI; 
send with this Order Form to: SFFI, P.O. Box 7868, Philadelphia, PA 19101 


CASSETTE TITLE OF NO. OF TOTAL 
NUMBER PRESENTATION COPIES ($) 


2177 RELIGION AND PSYCHICAL RESEARCH TOGETHER INTO 


THE FUTURE - Louis Richard Batzler, Ph.D. 


2178 PANEL: NEW DIRECTIONS IN RELIGION, Rev. Applegate, 


Dr. Batzler, Dr. Fenske, and Dr. Miller, panelists, 
with Dr. Grace Crowley, Chairperson 


2179 WHAT’S NEW IN RELIGION AND PSYCHICAL RESEARCH? - 


Claire G. Walker, Ph.D. 


2180 THE RETURN OF THE DREAM AS A DIRECT EXPERIENCE 


OF GOD - Rosemary Ellen Guiley, B.A. 


2181 RECENT DEVELOPMENTS IN SEARCH OF TRUTH - 


Ravindra Kumar, Ph.D. 


2182 A NEW UNDERSTANDING OF REINCARNATION THROUGH 


PAST-LIFE THERAPY - Rabia Lynn Clark, Ph.D. 


2183 PAST-LIFE THERAPY (REINCARNATION) , ASTROLOGY, 
AND THE NEW QUANTUM AND SPACE-TIME PHYSICS FOR 
MIND-BODY HEALTH AND AWARENESS — Ashok Jain, 
Ph.D. and Dianne Seaman, B.S. 


2184 A MODEL FOR THE TWENTY-FIRST CENTURY WESTERN 


CHURCH - Lloyd R. Applegate, S.T.M. 


2185 TOWARD THE HEART OF WHAT IS: THE MOVEMENT 


TOWARD LOVE IN RELIGION AND PSYCHICAL RESEARCH -~ 
John F. Miller, III, Ph.D. 


2186 MARY MEET PHILIP - A BATCHELDORIAN INTERPRETATION 


OF A RELIGIOUS EVENT - Joanne D.S. McMahon, Ph.D. 


2187 RELIGION AND SCIENCE: RECOGNIZING LIMITS AND 


ACCEPTING INTELLIGENCE - Paul Pond, Ph.D. 


2188 PANEL - NEW DIRECTIONS IN PSYCHICAL RESEARCH - 


R. Guiley, B.A., J. McMahon, Ph.D., Paul Pond, 
Ph.D., and Frank Tribbe, panelists with Boyce 
Batey, B.A., Chairman 

TOTALS: 


Please send the above cassette(s) to: (Please Print) Date: 


Name Telephone { ) 


Address City. State ZIP. 


For information on Academy Purposes, Membership and Publications, 
contact ARPR, P.O. Box 614, Bloomfield, CT 06002-0614 (203) 242-4593, 


Purposes of the Academy 


THE ACADEMY OF RELIGION AND PSYCHICAL RESEARCH was formed in 
October, 1972 as an academic affiliate of Spiritual Frontiers Fellowship international. lts 
purposes are threefold: 

FIRST, to encourage dialogue, exchange of ideas and cooperation between clergy and 
academics of religion and philosophy and scientists, researchers and academics of all scien- 
tific and humanistic disciplines in the fields of psychical research and new disciplines as 
well as the historic sciences. 

SECOND, to conduct an education program for these scholars, the Spiritual Frontiers 
Fellowship International membership and the general public, blending data already avail- 
able in the area of their common interest with the interchange of views stimulated in these 
scholars, to the end that both the scientific and religious communities may be better in- 
formed about such facts and views and their propriety, value and respectability. 

THIRD, to work closely with, and offer good offices to, all reputable organizations 
having related interests in the fields of education, religion, science and psychical research. 

The ACADEMY will endeavor to sponsor conferences and symposia for the presenta- 
tion of scholarly data, points of view and interchange of ideas in the area where religion and 
psychical research interface; publish papers resulting from such meetings and other appro- 
priate materials on this area that will be of interest to academics, scientists and clergy; and 
encourage formation of local chapters. 

The ACADEMY is governed by a Board of Trustees composed of people of academic 
status holding a post-graduate degree or the equivalent in outstanding activity relevant to 
the interest of the ACADEMY. 

Categories of Membership in the Academy 

*PATRON MEMBER: Open to anyone donating $100 or more in a calendar year. In 
addition to regular membership benefits includes 50% reduced registration at Academy 
Conferences. 

*ACADEMIC MEMBER: Open to academic religionists involved in research or teach- 
ing or those who have the proper terminal degree (Ph.D., Th.D., St.D., and sometimes St.M 
and M.A.). Also, academically or otherwise qualified psychical researchers, pastoral coun- 
selors, behavioral and humanistic psychologists, parapsychologists, and other academics 
teaching or contributing to research knowledge. Dues are $40 annually. 

*SUPPORTING MEMBER: Open to persons wishing to attend conferences and meet- 
ings, receive printed materials and desirous of helping finance the work of the ACADEMY. 
Dues are $35 annually. 

Benefits of Membership in the Academy 

“THE JOURNAL OF RELIGION AND PSYCHICAL RESEARCH, a scholarly quar- 
terly published in January, April, July and October. Single issue $5. Most back issues avail- 
able. Subscriptions for libraries $20 per annum. 

*PUBLICATIONS: Members receive copies of Proceedings, papers and other materi- 
als published at intervals by the Academy. 

eLENDING AND RESEARCH LIBRARY: Offers members an opportunity to borrow 
books by mail from one of the largest collections available on psychical, mystical, and 
allied fields. Library lists and progressive reading lists are available on request. 

*REGISTRATION DISCOUNT: 20% discount when attending ACADEMY-sponsored 
programs. 

To apply for membership, send check payable to the ACADEMY to the Executive 
Secretary, Boyce Batey, P.O. Box 614, Bloomfield, CT 06002 Phone (203) 242-4593. 

Articles are indexed in Religion Index One: Periodicals; book reviews are indexed in 
Index to Book Reviews in Religion. Both indexes are published by the American Theologi- 
cal Library Association, Chicago, and are available online through BRS Information Tech- 
nologies (Latham, NY) and DIALOG Information Services (Palo Alto, CA). 


